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सम्पादकीय 


प्रस्तुत पत्रिका का प्रकाशन तीन उद्देश्यों से किया जा रहा है-- 

(१) भारतीय विद्या के विविध क्षेत्रों में, विशेषकर उनमें जिनका सम्बन्ध संस्कृत, पालि और 
प्राकृत भाषा तथा वाङमय से है, शोधकाय को प्रेरित और पोषित करना । 

(२) संस्कृत, पालि और प्राकृत के दुर्लभ तथा महत्त्वपूर्ण ग्रन्थों को, विशेषकर Te जो अखिल 
भारतीय संस्कृत-परिपद्‌ के हस्तलिखित ग्रन्य-सङग्रह में विद्यमान हैं, क्रमश: प्रकाशित करना | 

(३) भारतीय विद्या और उसके अभ्युत्थान में रुचि रखने वालों को परिपद्‌ के कार्यकलाप तथा 


संस्कृत से सम्बद्ध अध्ययन और भारतीय विद्या के क्षेत्र में होने वाले शोधकायों के सम्बन्ध 
में अवगत कराते रहना | 


प्रथम उद्देश्य की पूर्ति के लिए हमने निश्चय कर रखा है कि इस पत्रिका में जो लेख 
प्रकाशित किये जायें वे निश्चित रूप से उच्च स्तर के हों । अब तफ 'ऋतम्‌' के छः खण्ड प्रका- 
शित हो चुके हैं-एक पृथक्‌ रूप से तथा दो से छः तक सम्मिलित रूप से । ये सभी खण्ड 
विद्वानों के हाथों में जा चुके है । इसके निर्णायक तो वे ही हैं कि हम अपने इस उद्देश्य में कहाँ 
तक सफल हो सके है--'आ परितोपाढिदुषां न साधु मन्ये प्रयोगविज्ञानम्‌'। 

जहाँ तक दुलंभ तथा महत्त्वपूर्ण हस्तलिखित ग्रन्थों के प्रकाशन की यात है, हम प्रथम 
खण्ड के प्रथम तथा द्वितीय अङ्कों में क्रमश: 'धीकोटिदकरण' और 'वीजगणितावतंस' नामक 
ग्रन्थों का प्रकाशन कर चुके हँ । इन दोनों ग्रन्थों का सम्पादन लखनऊ विश्वविद्यालय के गणित 
विभाग के प्राचार्य feast डा० कृपाश छूर शुक्ल ने किया था । 'ऋतम्‌' के दो से छः खण्डां को 
सम्मिलित रूप से प्रो० अय्यर-अभिनन्दन विशेषाङ्क के रूप में प्रकाशित किया गया था । उसमें 
एक निबन्ध के रूप में 'वालान्रिपुरस्तवनम्‌' नामक लघु ग्रन्य और उसका आंग्ल अनुवाद प्रकाशित 
किया गया था | उसका सम्पादन एभ० एस० विश्वविद्यालय, बड़ौदा के संस्कृतविभागाध्यक्ष 
और बडोदा प्राच्य विद्या संस्थान के निदेशक Sto अ० न० जानी ने केवल एक हस्तलिखित 
ग्रन्थ के आधार पर किया था । यह हस्तलिखित ग्रन्थ बी० wo इन्स्टीट्यूट ऑफ लनिंग ऐण्ड 
fari, अहमदाबाद के ग्रन्थसङग्रह में है । डा० जानी को इस हस्तलिखित ग्रन्थ के उपयोग 
करने की अनुमति देने के लिए हम उक्त संस्थान के अधिकारियों के आभारी Pd 


पाँच 
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प्रस्तुत खण्ड में अवधूतसिद्धकृत 'भक्तिस्तोत्र' का प्रकाशन किया जा रहा है । इसका 
सम्पादन संस्कृत तथा भारतीय विद्या के मूद्धत्य विद्वान्‌ स्व० Wo Wo डा० गोपीनाथ कविराज 
ने किया था। हमें इस वात का दुःख है कि इस ग्रन्थ का प्रकाशन वह स्वयं न 
देख सके । हम उनके प्रति श्रद्धा और कृतज्ञता से नतमस्तक हैं । इस ग्रन्थ के सम्पादन करने में 
कविराज जी ने परिपद्‌ के हस्तलिखित ग्रन्थ-सङग्रह में विद्यमान प्रति के अतिरिक्त प्राच्य विद्या 
प्रतिष्ठान, जोधपुर के हस्तलिखित ग्रन्थ-सङग्रह की प्रति का भी उपयोग किया था । इस प्रति के 
उपयोग की अनुमति देने के लिए हम उक्त प्रतिष्ठान के अधिकारियों के आभारी हैं। 

हमें इस वात का भी दुःख है कि पत्रिका के इस खण्ड के लेखकों में से sito हवीवुर- 
रहमान शास्त्री तथा डा० वी० एम० आप्टे भी अव इस संसार में नही रहे । हम उनके प्रति भी 
श्रद्धानत होकर अपनी श्रद्धाञ्जलि अपित करते हैं । 

प्रस्तुत खण्ड में नेदरलैण्ड्स के संस्कृतज्ञों तथा भारतीयविद्याविदों की सूची भी प्रकाशित 
की जा रही है। यह सुची खोनिञ्जेन विश्वविद्यालय (नीदरलैण्ड्स) के संस्कृतविभागाध्यक्ष 
प्रोफेसर डा० जँकव एन्सिंक के द्वारा तय्यार की गयी है। इसके लिए हम sro एम्सिंक के 
हृदय से आभारी है । हम आशा करते हैं कि इस कार्य में हमें अन्य देशों के विद्वानों का भी 
सहयोग प्राप्त हो सकेगा और हृम संसार के अन्यान्य देशो के संस्कृतज्ञों तथा भारतीय विद्याविदों 
के सम्बन्ध में भी इस प्रकार की उपयोगी सूचना दे wer 

अन्त में “ऋतम्‌ के इस खण्ड के सभी लेखकों के प्रति अपना आभार व्यक्त करते हुए हम 
आशा करते d कि हमें इन मनीपी विद्वानों का उदार सहयोग सदा प्राप्त होता रहेगा । किसी 
ie ET ul Eat तो है ही, कभी कभी वह अप्रिय भी a 
“ऋतम्‌' के सम्पादक मण्डल के सभी Wer विद्वानों से s eee d cu 

nM सु ami से निरन्तर मागदर्शन और सहयोग प्राप्त 

होता रहा है। इसके लिए मैं व्यक्तिगत रूप से सम्पादक-मण्डल के सभी सदस्यों का कृतज्ञ हूं 
और आशा करता हूं कि उनका यह मार्गदर्शन तथा उदार सहयोग मुझे सदैव प्राप्त होता 


रहेगा । 
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Editorial Preface 


The present journal was started with the following three objects 
in view :— 


1. To stimulate and foster research in all such branches of Indology as 
may have any relation to Sanskrit, Pali or Pr 


akrta languages or to their 
literature. 

2. To gradually publish through its medium all such rare and 
important works, especially those forming part of the Parishad’s Collection of 
manuscripts, as may still be unpublished. 

3. To keep those interested in Indology and its progress informed of 
the activities of the Parishad and of the most of the important ones of the 
news relating to Sanskrit studies and rescarches in the field of Indology. 

With respect to thc first one of these objects we kept from the very 
begining a high standard for the articles that may be publiscd in this journal. 
We have so far published six Volumes of the journal, the first one in two 
separate issucs and the remaining five in onc single Volume presented to 
Prof. K. A.S. Iyer with a view to honour and felicitate'him. All these issucs 
are already in the hands of the scholars and it is for them to judge how far 


we have been successful iu our efforts—‘a performance is considered laudable 
only if it can please the learned.’ 


As regards the publication of important manuscripts, we published two 
of them, viz. “Dhikotidakarayam’’ (a book on eclipses) and “Bijaganitava- 
aiisal (a book on Algebra) respectively in issue Nos. 1 and 2 of Vol. I. of the 
journal. Both these works were critically edited by Dr. Kripa Shankar 
Shukla of the Department of the Mathematics of the University of Lucknow. 
Dhikotidakaranam has becn published with a learned Introduction, English 
Translation, Notes and Illustrative Examples and Bijaganitavatamsah with 
simply a critical Introduction leaving the translation and notes to be 
published in some subsequent issue of the journal. In Vols. II to VI of the 


सात 
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journal, which have come out as Prof. Iyer felicitation Volume, we could pub- 
lish in this connection only a small work viz. Bala-Tripura-Stavanam and its 
English translation by way of an article contributed by Dr. A. N. Jani, 


Profesor & Head of the Sanskrit Department of thc M. S. University; 

Baroda and Director of the Oriental Institute of that place. Dr. Jani edited 

this work with the help of a single manuscript belonging to the B. J. Institute 

of Learning and Research, Ahmadabad. We are thankful to the authorities 

of the said Institute for permitting Dr. Jani to make usc of their manuscript. 

In the present Volume, which is Vol. VII of the journal, we are publishing 

Avadhuta Siddha’s Bhakti-Stotra, which was edited for the Parishad by the 
late Mahamahopadhyaya Dr. Gopi Nath Kavirdja, a renowned Sanskritist 
and Indologist of the highest order. Weare really sorry that we could 
not publish this work in his lifetime and can only apologise for our 
shortcoming to his departed soul with profound devotion and gratitude. In 
editing this work Kaviraja ji not only utilised a manuscript belonging to the 
Parishad itself but also madc use of a manuscript belonging to Pracya- 
Vidya-Pratisthana, Johdpur. We, therefore, heartily thank the authorities of 
the last mentioned institution for permitting us to utilise their manuscript. 

We are also sorry to find that Dr. Habib-ur-Rahman Shastri and 
Dr. V. M. Apte, two of the contributors to the present Volume, are also now 
no more, We want to record our profound sense of sorrow at their death. 

In the present Volume we are also publishing “Who's Who” of the 
present-day Sanskritists and Indologists in the Netherlands. It has been 
prepared by Dr. Jacob Ensink, Professor and Head of the Department of 
Sanskrit and Indian Culture in the University of Groningen and a 
Distinguished Member of the Prishad. We are really grateful to Prof. Ensink 
for this. We hope that we will be able to get similar co-operation from the 
scholars of other countries too and shall, with their help, be able to give to our 
readers similar uscful information with regard to the Sanskritists and 
Indologists of other countries also. 

In the end we want to thank and express our sense of gratitude to all 
those scholars who have contributed their articles to the present Volumc. 
Iam also thankful to the other members 00 the Board of Editors, who have 
always been kind enough to scrutinise and edit the articles receicved for 
publication. 


आउ 
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AKHILA BHARATIYA SANSKRIT PARISHAD, LUCKNOW 


Introduction 


The Akhila Bharatiya Sanskrit Prishad, Lucknow was started under 
the inspiration and kind Patronage of the late Acharya Narendra Deva, the 
late Dr. Sampurnanand and Prof. K. 4. 5. Iycrin the year 1951 and was 
registered under the Socicties’ Registration Act, 1860 in the same ycar. 
Since then it has steadily grown on and is now one of the prominent 
research institutes of Northern India. 


The aims and objects of the Parishad are as follows :— 


1. 
2. 


Propagation of Sanskrit language and literature; 

Translation of works of Sanskrit literature in Hindi and othcr 
languages and their publication; 

Editing and publication of Sanskrit, Pali and Prakrita manuscripts 
and of such published books as are either rare and out-of-print or 
stand in need of a critical edition; 

Search and collection of Sanskrit, Pali and Prakrita manuscripts; 
Establishment 0 Sanskrit libraries, reading-rooms and 
repositories; 

Carrying on, encouraging and fostering research in all branches 
of Indology; 

Establishment of contacts with Indian and foreign Sanskritists 
and Indologists and institutions where Indological studies may 
be carried on; 

Taking such other steps as may be necessary for propagation 
of Sanskrit language and literature and for researches in 


. Indology. 


नो 
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Activities E ' 
The Parishad is engaged in the following among other activities:— 
Running a Library and a Reading Room: The Parishad possesses 1 
a library in the city of Lucknow at a place which is not far d 


off from the main educational centres of the city. Besides i | 
manuscripts, the library contains a little over 10,000 printed 


1. 


1 

"i "11, 1 

volumes, of which quite a large number represent w orks w hich i | 
are now rare and out of print. Attached to the library pas a 1 
reading-room equipped with excellent seating arrangement. he | 


library and the reading-room are made use of at an average by 
not less than 30 to 40 scholars every day which is not a mean 1. 
figure for a specialised library of this kind. 

9. Search and Collection of Manuscripts: The. Parishad has so far 
collected a little over 10,000 manuscripts, out of which some 
are on palm-leaf, some on birch-bark and the others on paper. 
Over 2000 of the manuscripts in the Parishad’s collection are 
im the Sarada-or Kagmiri script. The oldest manuscript in the j 
Parishad's collection is of Vikrama Sarhvat ` 1452, corresponding 
to 1397 A. D., which was a little less than 600 years ago. "E 

3. Preparation and publication of Descriptive Catalogues of the _ 
manuscripts housed in the ` Parishad: With financial assistance ^ Us 
given by the Government ‘of India the Prishad has already 
published in the First Series a Catalogue of 1304° manuscripts. 
Three Volumes of the Second Series comprising 4033 manuscripts । 
have also ‘been published and the fourth oneis in the Press, i 
The work of preparing a Cataloguc of the remaining manuscripts 
is in progress. In fact, it is a continuing process. 


4. Preparing critical editions of old and rare works: A book on ii 
astronomy entitled ‘Dhtkolidakarana’ was critically edited and ४ 
published in No. 1 of tlie First Volume of the Journal along with { 
an Introducction, English translation and notes, Another such Í 


work named Bijaganitavatamsa was also published with a critical | 
Introduction in No. II of the First Volume. In the special 
number of the Journal comprising Vols. II to VI was published 
yet another work named “Bald-Tripura-Slavanam, Bhaktistotra is 
being published in the present volume, The Parishad also wants 
to take up the work ‘of preparing a critical edition of the 
‘Kathasaritsagara’ with the help of all its extant manuscripts, one 
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of which is present in the Parishad's own collection. This 
manuscript, which is on birch-bark and in Sarada script, is almost 
complete.: The Government of India has got this manuscript 
laminated free of charge at the National Archives. 


Honouring distinguished Sanskritists and Scholars of Indology : In 


_ September 1967 the Parishad brought out and presented an 


Abhinandana Grantha to Dr. Gopinath Kavirája. A Special 
Number of the Rtam comrising Vols. II to VI was presented to 
Prof. K. A. S. Iyer to honour and felicitate him in July, 1976. 
Other Abhinandana Granthas to be presented to some other 
very distinguished scholars arc even now in the Parishad's 
contemplation. 


Publications: A list of the Parishad's publications is being given at 
the end of this. Journal. One Smt. Lakshmi Agrawal has 
created an endowment for establishing a book-series in order to 
perpetuate the memory of her parents, Other philanthropists are 
requested to make similar endowments for perpetuating the 
memory.of their near and dear ones. १ 


Holding of academic meets and seminars: A meeting in which 
some scholar or the other delivers a speech or readsa paper is 
a weekly feature. 


Staging Sanskrit Dramas: The Parishad has so far staged several 
Sanskrit dramas in the city of Lucknow. It also staged one 
Sanskrit drama in Varanasi and another in Ujjain. It wants 


to set up a permanent stage for such dramas but lacks the 
necessary funds. 


Research Work : Research is one of the main functions of the 
Parishad which is recognised as a Centre of Research for Ph.D. and 
D. Litt. degrees by the University of Kanpur. The library together 
with its manuscript-section is being equipped in such a way as to be 
most helpful in this matter. The publication of the present 
Journal is a step in the same direction and so was the publication 
of Kaviraja Abhinandana Grantha. The Parishad has been 
very fortunate in getling the services of Prof. K, A. S. Iyer to 
work as the Director of Research. Scholars wishing to do 
research under the auspices of the Parishad have the advantage 
of getting guidance also from the following :— à 


FE 
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Dr. Satya Vrat Singh, former Professor & Head, Sanskrit Depart- 
ment, Lucknow University. 

Dr. Kripa Shankar Shukla, Mathematics Department, Lucknow 
University. 

Dr. M. L. Rastogi, Sanskrit Department, Lucknow University. 
Dr. J. P. Sinha, Sanskrit Department, Lucknow University. 
Pandit Ram Narain Tripathi, Oriental Sanskrit Department, 
Lucknow University. 


Research Journal : The Rtam is before the world of scholars and 
we’ are humbly proud of the acclamation it has received 
from them. 

Sanskrit Magazine : Ajasrd isa quarterly magazine of creative 
literature in Sanskrit. As many as three issues have come out 


so far. 


Management; ; 
The Parishad is managcd by an Executive Committee consisting of very 
eminent persons. 


बारह 
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सर्वे-धर्म-परित्याग 


स्वर्गीय प्रो० हवीबुर रहमान शास्त्री 
अलीगढ़ 


श्री गीता के अध्याय १८ श्लोक ६६ में कृष्ण जी ने अर्जुन रो कहा है कि “तू सब धर्मों 
को छोड़ कर मुझ एक की शरण में आ जा, मैं तुझे रामस्त पापों से मुक्त कर दू गा, सोच मत 
कर” इस इलोक का भाव सामान्य जनों को अत्यन्त भाइचर्य में डाल देता है, कारण कि उसके 
हृदय में यह विश्वास दृढ़ रूप रो अद्धित हो रहा है कि मोक्ष धर्म ही से होता है तथा शास्त्रों 
में भी धर्म की बहुत प्रशंसा की गई है । अतः उक्त जनों को इससे आश्चर्य होना ही चाहिये, 
परन्तु विचार दृष्टि से देखने से स्पप्ट हो जाता है कि वस्तुतः श्रीकृष्ण जी का सबं-धमं-परि- 
त्याग रूपी वचन नितान्त सत्य है । इस सारगभित बाबय को समझने के लिये निम्नलिखित 
बातों पर ध्यान देना आवश्यक है : 


१--बन्धन क्या है? 

२- मोक्ष किसे कहते हैं ? 

३--धर्म का क्या प्रयोजन है तथा उसकी सिद्धि किसी व्यापक धर्म द्वारा होती है या ars- 
दायिक धर्मों से ? 

४_सर्व-धमं-परित्यागपूर्वंक कुप्ण रूपधारी विदवात्मा की शरण लेने से मोक्ष क्यों हो जाता है? 


सङख्या एक (बन्धन क्या है) के सम्बन्ध में मुझे यह प्रदशित करना है कि वेदान्त 
आदि शास्त्रों में इस बात का पूर्ण विवेचन किया गया है कि अखण्ड आनन्दस्वरूप, अपरिमित 
परमात्मा अपनी माया से काल्पनिक जीव वनकर समस्त सांसारिक शरीरों में कल्पित तादात्म्य 
के द्वारा प्रविष्ट' हो गया है अर्थात्‌ परमात्मा का शरीर में प्रवेश ऐसा नहीं है जसे कि कोई 
भौतिक पदार्थ में प्रवेश कर जाता है। सारांश यह है कि यह प्रवेश योग शक्ति या तप पर 


१--तत्‌ सृष्टवा तद॑वनुप्राविशत्‌ (तैत्तिरीय उपनिषद्‌) 
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निर्भर है और इसीलिए तैत्तिरीय उपनिपद्‌ में कहा गया है “परमात्मा ने तप (योगमाया) 

किया' उसने तप करके यह जो कुछ है सब पैदा कर दिया, उसको पैदा करके उसी (नाम 

रूपों) में प्रविष्ट हो गया ।” इस सम्बन्ध में लौकिक दृष्टान्त यह है कि जैसे रस्सो को सपं 
समझने वाले व्यक्ति की चित्‌ शक्ति श्रमरूपी सर्प के शरीर का जामा ओढ़ कर उसमें इस 
प्रकार प्रविष्ट हो जाती है कि जव तक भ्रम दूर न हो जाय वह इस असत्‌ ज्ञान से वाहर 
नहीं निकल सकता, उसी तरह परमात्मा अपने ईश्वरीय सङ्कल्प और प्रबल कल्पना (ध्याना- 
त्मक तप) से समस्त नामरूपों में प्रवेश कर गया है । भेद केवल इतना है कि उक्त व्यक्ति 
रस्सी को भ्रम से विवश होकर सांप समझता है, इस क।रण भ्रम को उसकी शक्ति नहीं कह 
सकते परन्तु ईश्वर जानवूझ कर (स्वतः्बतापूर्वंक) अपने सङ्कल्प से माया द्वारा सूष्टिरूपी 
लीला करता है, इसलिये माया उसकी शक्ति कहलाती है। इस स्थान पर ताकिक लोगों के 
हृदय में यह प्रश्‍न पैदा हो सकता है कि वेदान्त के उक्त सिद्धान्तानुसार आत्मा जीवरूप होकर 
शरीर में वयों फंसा और Ha फंसा ? क्यों का उत्तर यह है कि आत्मा ने मायाकल्पित इस 
संसाररूपी नाटक को रचना केवल इसलिये की है कि उसका कृत्रिम अंश (जीव) शरीर 
द्वारा विशुद्ध कर्म करके देवताओं से भी अधिक ऊ चा उठकर अपने विस्मृत आत्मस्वरूप को 
पुनः प्राप्त कर ले; क्योंकि प्रकाश की अवस्था से अन्धकार में आकर ग्रस्त हो जाने के पश्चात्‌ 
पुनः प्रकाशात्मक हो जाने में कुछ और भी आनन्द मिलता है जो केवल प्रकाश ही प्रकाश में 
रहने से कभी भी नहीं मिल सकता । देखिये किसी भी शवित (पावर) के वस्व को यदि दिन 
में जलाया जाय तो उसमें वह आनन्द और चमत्कार नहीं प्राप्त हो सकता जो रात्रि (अंधेरे) 
में जलाने पर अनुभव किया जाता है, इसी तरह आत्मतत्व के माया. (अन्धकार) क्षेत्र में 
आकर संसारी हो जाने के पश्चात्‌ पुनः अपने चमत्कृत स्वरूप की प्राप्ति में अत्यन्त आनन्द 
मिलता है 1 इसी आनन्द अथवा लीलात्मक रमण के कारण अपरिच्छिन्न सत्ता अर्थात्‌ परमात्मा 
परिच्छिन्न (जीवात्मा) होकर शरीर से daaa हो गया है जैसा कि ब्रह्मसूत्र के “लोकवत्त्‌ 
लीला कॅवल्यम्‌” में जगत्‌ रचना को लीला ही कहा गया है, तथा सूफ़ी सन्तों का भी सृष्टि के 
वारे में यही सिद्धान्त है कि वह तमाशा अर्थात्‌ लीला रूप ही है, जैसा कि कहा गया है 
“मेरा यार पूर्णं मायिकता के साथ खुद ही तमाशा है और खुद ही तमाशाई (तमाशा देखने 
वाला) । शाह्‌ अब्दुलकुहू स गंगोही का कथन है' मायावी की तरह अंग रक्षा की आस्तीन 
मुंह पर डालकर अपने अहंभाव के साथ हाट (बाजार) की ओर तमाशे में आया । पुनः 
वसन्त ऋतु में विकसित पुष्प और समतल मंदानों में वाटिका के रूप में प्रकट हुआ, फिर 


4— तपो अतप्यत्‌ । स तपस्तप्त्वा इदं सवंमसृजत्‌ (तैत्तिरीय उपनिपद्‌) 
RAE मन वा कमाले रानाई-खुद तमाशा व खुद तमाशाई | 
३--आस्तीं वरू कणीदी हम्वू मकाराम दी । 

बा खुदी खुद दर तमाशा सूय वाजाराम दी ॥ 
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बुलबुलों का जामा ओढ़ फूलों के वियोग गें चहंचहाता हुआ (करुण नाद करता हुआ) 
प्रादुर्भूत हुआ । मंसूर के अनल्हक रूपी नाद और उसकी फाँसी का मौलिक आधार वया था ? 
तू ने ही खुद अनल्हक' कहा और तू ही फाँसी पर चढ़ा । कोई मस्त महानुभाव और भी 
खुले रूप में कहते हँ--“मैं अनल्हक नहीं कह रहा हूं, यार कहता है कि कह दे । दूसरे सन्त 
ने कहा है' जवकि दर्शन (जीव बनकर अपने को देखने) की स्वाभाविक प्रीति ने दामन 
(वस्त्र का छोर) पकड़ लिया तो अपरिमित तत्व परिच्छिन्नता (शरीरादि) की कैद (बन्धन) 
में फंस गया । इस सम्बन्ध में यह स्मरण रखना चाहिये कि चाहे भ्रम से किसी वस्तु को कुछ 
का कुछ समझ लिया जाये या वेदान्त के अनुसार सामामिक कल्पना द्वारा किसी को अपना 
स्वरूप निश्चित कर लिया जाये, दोनों अवस्थाओं में जिससे नाता जुड़ जायेगा उसका प्रभाव 
समझने या निदचय करने वाले पर पड़ना आवश्यक है 1 अतः जिस प्रकार रस्सी को सर्प समझने 
से ममझने वाले में भय, कम्प आदि उत्पन्न हो जाते हैं उसी प्रकार जव आत्मा ने अपने को णरीर 
निश्चित कर लिया तक शरीर की समस्त त्रुटियां और दोप आत्मा में प्रतीत होने लगते हैं और 
वह अपने को असीम फे चदले ससीम, शाश्वत के बदले नइवर, निरन्तर आनन्द स्वरूप के 
स्थान में क्षणिक और नाशवान्‌ सुखों का अभिलापी अनुभव करने लगता है तथा अपनी 
आकाशवत्‌ व्यापकता विस्मृत करके केवल विशेष शरीर की अन्धी कोठरी में वन्द हो जाता है । 
ह बन्द होना तथा अखण्ड आनन्द और सर्वशवितिमत्ता आदि गुणों की स्मृति से वियुक्त 
होकर इन कष्टसाध्य और तुच्छ बिपय-वासनाओं के सुख को वास्तविक सुख समझ लेना और 
भी महाबन्धन है । इस सम्बन्ध में यह जानना आवश्यक है कि परमात्मा का जीव के रूप में 
आना केवल कल्पित लीला के लिए स्वप्नवत्‌ अदास्तविक होता है । अतः इससे उसमे किसी 
तरह का दोपारोपण नहीं हो सकता। जैसे कि विसी स्यप्नदर्शक को स्वप्न में जेल हो जाये तो 
उसके अवास्तविक होने के कारण यह कोई नहीं कह सकता कि उमे वास्तव में जेलखाना हो 
गथा है । "PH फंसा ?' का उत्तर सङक्षेप गें तो ऊपर आ चूका है और हम लिख चुके हैं कि 


x 


परमात्मा अपने कल्पित तादात्म्य द्वारा शरीर के बन्धन में स्वयं आया है; परन्तु फिर भी 
इस गूढ़ विपय (तादात्म्य भाव) को हृदयङ्गम करने फे लिए एक स्पष्ट विवेचन की 
आवश्यकता है, हम प्रकट कर चुके हूँ कि आत्मा शरीर में केवल इसलिए फंसा है 
कि उसके द्वारा अच्छे कर्म करके देवताओं से भी ऊंचा उठकर अपने विस्मृत रूप को पुनः 
प्राप्त कर लें । अतः अपनी उच्चता और विस्मृत स्वरूप से पुनः मिलने का अभिलापी जीव 
शरीर का प्रेमी हो गया । कारण कि जिस वस्तु से किसी की उन्नति (लाभ) होती है उससे प्रेम 


हो ही जाता है। प्रकृति का यह भी नियम है कि उक्त लाभ जितना उत्तम और दिव्य 


१--दर बहरां गुल शुदी दर सहन गुलज़ार आमदी | 
वादे ज्ञा बुलबुलशुदी वा नालये जार आमदी ॥ 
३--चूँ शुद ge नजारा दामनगीर--गइत मुतलक वदाये कंद असीर | 
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Y ऋतम्‌ 
होता है प्रेमी का प्रेम भी उतना ही उत्कृष्ट हो जाता है। स्पष्ट है कि अपने अखण्ड आनन्द 
स्वरूप से पुनः मिलने से अधिक आनन्दप्रद कोई भी पदार्थ नहीं है, अतः शरीर के 
साथ जीव का प्रेम अपनी अन्तिम अवस्था (पूर्णासबित) तक पहुंच गया जिसका 
अनिवार्य परिणाम यह है कि प्रेमी का चित्त प्रियतम के अतिरिक्त अन्य समस्त सांसारिक 
वासनाओं (चित्तवृत्तियों) से शुन्य होकर सर्वथा उसी में समा जाय क्योंकि पूर्णासबित का afi- 
प्राय ही यह है कि प्रोमो के चित्त में अपने अभीष्ट की प्राप्ति के लिए पूर्ण अभिलापा हो । 
आकांक्षा उस समय तक पूणं आकांक्षा नही कही जा सकती, जव तक कि चित्त पूर्ण रूप से 
एकाग्र होकर अपनी सम्पूर्ण ध्यान-शक्ति केवल एक ही ध्येय में न लगा दे और जव पुणं ध्यान 
एक ही Aa गें लग गया तो उसमें प्रियतम के अतिरिक्त और किसी पदार्थ के लिये स्थान ही 
कहाँ रहा ? अतः यह कथन नितान्त सत्य है कि पूर्णानुराग मे प्रेमी का चित्त प्रियतम के 
अतिरिक्त समस्त सांसारिक वृत्तियों से शून्य हो जाता हैं, जैसा कि अरबी की कहावत है'-- 
“पुर्ण aftr एक देदीप्यमान अग्नि है, जो प्रियतम के अतिरिक्त अन्य समस्त पदार्थो 
को भस्म कर देती है” । योगदर्शन भी कहता है कि जैसे facae मणि अपने 
समीप Raa वस्तु से प्रभावित होकर उसी के रंग में रंग जाती है, उसी तरह 
ag चित्त जो संसार और तद्गत पदार्थों से शून्य होकर स्वच्छ हो जाता है, जिस वस्तु की ओर 
ध्यान देता है उसी के रूप में ढल जाता है। फारसी साहित्य में भी इसी अवस्था का चित्र 
चित्रित किया गया है--फ़ारसी के प्रसिद्ध कवि खुसरो का कथन Q— "8 तू हो गया तू 
मै। मैं शरीर हूं तो तू उसकी जान । इसलिये कि कोई यह न कहे कि तू और है और मैं 
ओर” | सारांश ag है कि प्रेमोद्रेक में जीवात्मा शरीर के तादात्म्प भाव में FART न केवल 
शारीरिक गुणों से विशिष्ठ हो गया है, अपितु अपने को शरीर ही समझने लगा है । यही कारण 
है कि चोट तो शरीर के लगती है और हाय करता है “मैं” शब्द वाच्य जीवात्मा । यदि दोनों 
एक न हो गये होते तो शरीर की चोट से जीवात्मा हाय क्‍यों करता, क्योंकि इसके लिये तो 
गीता में कहा गया है कि इसको हथियार' काट नहीं सकते और अग्नि जला नहीं सकती 
इत्यादि । इसके अतिरिषत शास्त्रीय प्रमाणान्वेषी-जन गर्ग-संहिता लिखित एक रहस्यमयी 
घटना भी पढ़ सकते हैं कि mi दूध तो पियें श्री राधिका जी और छाले पडे महाराज कृष्ण के 
चरणों में । इससे अधिक प्रेमात्मक तादात्म्य भाव और क्या हो सकता है। अतः स्पष्ट 
& P आत्मा हो, प्रेमाधिक्य के कारण, देह से संसक्त होकर उसी में बन्द हो (फंस) 
गया है । 


१--अल्इइको नारुन्‌ यह रको मासिवल्महयूब ॥ 

२--मन्‌ तो शुदम्‌ तो मन्‌ शुदीमन्‌ तन शुदम्‌ तो जाँ शुदी । 
ता कसून गोयद वादजी मन्‌ दीगरम तो दीगरी ॥ 

aia छिन्दन्ति शस्त्राणि नैनं दहति पावकः', इत्यादि । 
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सवं-धमे-परित्याग ५ 


अव संस्या २ (मोक्ष किसे कहते हैं) पर विचार करने की आवश्यकता है। हम कह 

चुके हैं कि अखण्ड आनन्द स्वरूप आत्मा का ध्यान रूपी तप के द्वारा भौतिक शरीर में आना 

और शारीरिक कामनाओं पर आसक्त होकर अयास्तविक विषयानम्द में फंस जाना बन्धन है, 

इस बन्धन का विच्छिन्न हो जाना ही मोक्ष है, क्योंकि जब वन्न का कारण (शरीर और 

तद्गत यासनाओं का सम्बन्ध) जाता रहेगा तो उसका कार्य (बन्धन) कंसे xg सकता है ? 

तथा वन्वन का न रहना ही मोक्ष है, अतः वेदान्त का यह वाक्य नितान्त सत्य है कि “विषया- 

नन्द से छुटकारा पाना मोक्ष है तथा विपयों में रस लेना वन्धन है'” । इस स्थान पर किसी 

को यह शंका हो सकती है कि विषयानन्द से छुटकारा पाना सम्भव भी है या नहों। इस 

सम्बन्ध में निवेदन है कि शास्त्र ने इस वात या निर्णय कर दिया है कि विपर्यो में जो आनन्द 

प्रतीत होता है वह वस्तुतः विषयों में नहीं होता है अपितु उपयुक्त आत्मानन्द अर्थात्‌ स्वरूपानग्द 

का ही प्रतिबिम्ब होता है, जैसा कि अद्वैतसिद्धि में निर्धारित किया गया है'-विपय सुख भी स्वरूप 

सुख से पृथक्‌ नहीं है (क्योकि विपय प्राप्ति के समय अन्तमुखी मन में स्वरूप के ही सुख का 
प्रतिबिम्ब पड़ता है जँसे वि सामने रखे हुये दर्पण में अपने मुख का) । वृहरारण्यक उपनिपद्‌ 
में कहा गया है' कि “यही परमात्मा का परम आनन्द है, अन्य प्राणी इसी की मात्रा से 
जीवित हैं” । पञ्चदशी का सिद्धान्त है कि “विषयानन्द agaa का अंश है, विपय की प्राप्ति 
(मायाग्नस्त जीव के लिए) केवल उस आनन्द का द्वार मात्र है” । श्रुति ने भी विपयानन्द को 

ब्रह्मानन्द का अंश ही गाया है । ब्रह्मानन्द को परम आनन्द इस कारण कहा गया है कि वह 
अखण्ड और एकरमात्मक (qada रहित) है तथा दूसरे प्राणी इसी की मात्रा को भोगते 
हैं । उपयु क्त वर्णन से स्पष्ट हो जाता है कि विषयों में कोई आनन्द नहीं है, केवल उसमें afa- 
विम्बित आंशिक ब्रह्मानन्द ही को लोग विपयानन्द समझने लगते हैं । अतः जिस पर यह भेद 
खुल गया उसके प्रेम की ग्रन्थि शरीर और धारीरिक भावों रो मुकत होकर वास्तविक प्रियतम 
'के साथ लग जाती है और यही आशय है विपयानन्द से छुटकारा पाने या मुक्त हो जाने का । 
यही अवस्था वेदान्त में विदेह या कॅबल्य मोक्ष के नाम से बोली जाती है और सूफ़ी सन्त 
इसी को “फ़ना” की पदवी कहते हैं । इसी ब्रह्मभाव में स्थित ज्ञानी, देह सम्बन्धी समस्त 


१--मोक्षो विषयर्वराग्यं वन्धो वैपयिको रसः 
विषसुखमपिं स्वरूपसुखान्नातिरिच्यते विषयप्राप्तौ सत्यामन्तर्मुचे मनसि स्वरूपमुखस्यंव 
प्रतिबिम्बनात्‌ स्वामिमुखे दपंणे मुखप्रतिविम्ववत्‌ i 
२--एषोऽस्य परमानन्द एतस्यैवानन्दस्यान्यानि भूतानि मात्रामुपजीवस्ति । 
३--अथात्न विषयानन्दो ब्रह्मानन्दांशरूपभाक्‌ | निरुप्यते द्वारभूतस्तंदरत्वं श्रुतिजंगों । 
एषोऽस्य परमानन्दो योरखण्डंकरसातमकः । 
अन्यानि भूतान्येतस्य मात्नामेवोपभूञ्जे । 
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e e E x a के गरी शे ख़ स दी का 
सुखों से विरक्त होकर केवल ईइवर-दर्शन म मग्न रहता है जैसा कि श्री शेख साद 


कथन है: 
“तू अपनी आंखों से प्रियतम के अतिरिक्त कुछ भी न देख, जो कुछ देखे उसे उसी के 


प्रादुर्भाव का दर्पण जान 1" 

दूसरे महात्मा उक्त अवस्था में पहुंच कर कहते हैं' कि “जब बेरंगी और वेसूरती 
(निराकारता) समस्त रंगों (रंगीनियों) की जड़ है तो ऐ मन ! तू बे-मुई (दिक्शुल्यता) की 
ओर चल, क्योंकि यही मार्ग किसी (प्रियतम) की ओर जाता है 1” 


स्वरूप को भुलाकर शरीर को आपा समझने के पदचात्‌ पुनः भीतरी आकर्षण द्वारा 
स्वरूप की ओर चलने की अभिलापा को स्पष्ट करते हुये हजरत मुजीब ने कहा है कि 
A ` E" " 
“मुजीब उसने छुपकर किया quet जाहिर, वही तुमसे aaar लिया चाहता हूँ | 


सारांश यह है कि सांसारिक पदार्थ कल्पित होने के कारण कृत्रिम मात्र हँ, इसलिए 
इनको सत्य न मानकर स्वप्नवत्‌ असत्य ही समझना चाहिये और असत्य समझने से यह लाभ 
होगा कि समझने वाले के हृदय में इनसे गहरी प्रीती नहीं हो सकती, जैसे कि जागने के 
पदचात्‌ प्रिय स्वाप्निक पदार्थों में भो प्रीति नहीं रहती, अपितु सत्य समझने के कारण लोग 
उन्हें भूल भी शीघ्र ही जाते है । जब सांसारिक पदार्थो की प्रीति हृदय में न रही तो ag 
मृत्यु के समय याद भी नहीं हो सकती और मोक्ष के लिए इसी की आवश्यकता है fr मरण 
काल में किसी भी सांसारिक पदार्थ की याद न आये जैसा कि गीता अध्याय ८ दलोक ६ में 
स्पष्ट किया गया है : 


“अन्तकाल में जीवात्मा जिस जिस भाव का चिन्तन करता हुआ शरीर त्याग करता है, 
उस भाव से भावित पुरुप सदा उस स्मृत भाव ही को प्राप्त होता है 177 § 


सारांश यह है कि मरण काल में सांसारिक पदार्थों की याद न आनी चाहिये नहीं तो 
यह पदार्थ उक्त भावना द्वारा जीव पर अपना ही रंग चढ़ा कर उसे मोक्ष से वंचित करके 
संसार ही की ओर खींच लाते हैं। अत: स्पष्ट है कि मोक्ष की प्राप्ति इस असत्य बहुता को 
कल्पित खेल या लीला समझ कर इसके अन्तस्तल में व्यापक रूप से स्थित एक अखण्ड 


१--तो ज चश्माने खुद मत्री जुज़ दोस्त हरकि वनी बिदाकि मजहरे ओस्त । 
२--वेरंगिवो वे सूरती आमद च्‌ अस्ते रंग हा--सै सूय वेसूई दिला ईनस्त रह सूये कसे । 
$--यं d वापि स्मरन्मार्व त्यजत्यन्ते कलेवरम्‌ । 

तं तमेवैति कौन्तेय सदा तद्‌भावभावितः ॥ 
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सर्व-धर्म-परित्याग ७ 


विदवात्मा ही को सत्य मानने पर निर्भर है । इसीलिए सूफी लोग कहते हैं तुम मरने से पहले 
(वैज्ञानिक मृत्यु द्वारा) मर जाओ अर्थात्‌ शरीर पतन से पहले तुम कल्पित संसार तथा अपने 
बनावटी आपा को असत्य समझकर अखण्ड fasanar में लीन हो जाओ, star कि श्री शाह 
तालिव हुसेन ने दीवान जामेजम में उपदेश किया है: 


कद पड़ बहरे फना में गर है कुछ हिम्मत मुजीब | 
डूब जाये याकि होवे पार होनी हो सो हो॥ 


तथा स्वामी रामतीर्थ का भी शेर है: 
तू स्वयं ही अपने आपा का आच्छादक हो गया है, अतः ऐ मन! तु बीच से हट जा और 
मुझे अपने स्वरूप में आने ORI 


अब सङख्या तीन (धर्म के प्रयोजन) पर विचार किया जाता है। इस सम्बन्ध में सबसे 
प्रथम ‘ay शब्द के अर्थ पर ध्यान देने की आवश्यकता है | धर्म उसको कहते हैं जो संसारं 
रूपी नदी में बहते हुए को पकड़ सेता है, अर्थात्‌ पूर्वोक्त कल्पित पदार्थो और तद्गत चासनाओं 
को कल्पित समझ कर उनमें फंस कर सांसारिमता की ओर बह कर जाते हुए मनुष्य को अपने 
विस्मृत स्वरूप (आत्मक्षेत्) में लाकर देह और वारानाओं के फन्दे से मु त करा देना ही धर्म 
को बहते हुए को पकड़ लेना है और इसी को शास्त्रों में धमं का प्रयोजन अर्थात्‌ मोक्ष कहा गया 
है । इस स्थान पर यह विवेचन भी आत्रश्यक है कि saa मोक्ष को प्राप्ति साम्प्रदायिक धर्मों 
द्वारा निदिचत है अथवा वेदान्त सिद्धान्तानुसार ससार के सुखों को मृगतृष्णा के समान असत्य 
समझने के कारण उनमें आसक्ति छोड़कर वास्तविक आनन्द स्वरूप अकेले आत्मा के साथ नाता 
जोड़ लेने से होती है । इस सम्बन्ध में निवेदन है कि मोक्ष के वारे में हम सङिक्षप्त रूप से लिख 
चुके हैं कि इसकी प्राप्ति के लिए आवश्यक है कि अन्तकाल में ईदवर के अतिरिक्त किसी अन्य 
पदार्थं की स्मृति न आये उस समय ऐहिक पदार्थों की याद आने से मोक्ष नहीं 
हो सकता । अतः देखना यह है कि उक्त याद का न आना साम्प्रदायिक कर्मो द्वारा सम्भव है या 
वेदान्त के अनुसार स्वाप्तिक सृष्टि को तरह सवको असत्य समझने से। विचार करने से 
प्रतीत होता है कि साम्प्रदायिक धर्मो में यह शक्ति नहीं है कि उनके अनुसार कमं करने से 
मृत्यु के समय सांसारिक पदार्थ याद न आये । हम प्रदशित कर चुके हैं कि जिस पदार्थ 
को मनुष्य असत्य समझ लेता है उसमे प्रीति नहीं होती और प्रीति न होने के कारण अन्तकाल 
में उसकी याद भी नहीं आती, परन्तु संसार को असत्य समझा लेना साम्प्रदायिक धर्मो या 
उनके कर्मो का कार्य नही है, क्योंकि समझने का साक्षात्‌ सम्बन्ध ज्ञान से है न कि wat से । 
अतः साम्प्रदायिक धर्मों से परिमित फल के अतिरिक्त मोक्ष प्राप्ति की सम्भावना अत्यन्त 
दुस्तर हैं, तथा सम्प्रदाय सम्बन्धी कमं विधि-निपेधात्मक होने के कारण प्रायः दुःख से बचने 
और सुख प्राप्ति के लिए ही किये जाते है । अतः ऐसे (सकाम) कर्मों से मोक्ष केसे हो सकता 
है ? इसके अतिरिक्त, गीता अध्याय ४ इलोक १६ में कहा गया है कि “क्या कमं है और कया 
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` 


८ 


asd है (Falma) इसके समझने में बड़े बड़े बुद्धिमान्‌ भी मोहित हो चुके हैं” तथा इलोक 
१८ में है कि “जो कमं में अकर्म और अकमं में कमे देखता है, वह बुद्धिमान्‌ योगी और समस्त 


कर्म करने वाला है ।” 


इन इलोकों से स्पष्ट है कि यदि “विना ज्ञान के मोक्ष नहीं होता” | इत्यादि श्रुतियों पर 
ध्यान न देकर हठात्‌ कर्म से मोक्ष मान भी लिया जाय तरव भी कर्म के समझने में इतने झगड़े 
हैं कि उससे मोक्ष की निश्चित प्राप्ति का निर्णय अति दुस्तर है। अतः हमारी सम्मति में 
साम्प्रदायिक धर्मों से मोक्ष का होना प्रायः असम्भव ही है। 


अब वेदान्त की ओर आइये । वेदान्त सिद्धान्तानुसार हम ऊपर प्रदर्शित कर चुके हैं कि 
मोक्ष की प्राप्ति इस कल्पित वहुता को असत्य समझने और उसके अन्तस्तल में स्थित एक ही 
आत्मा को सत्य मानने पर निर्भर है, इसलिए जव ज्ञानी के लिए एक अखण्ड आत्मा के अतिरिक्त 
और किसी पदार्थ की वास्तविक सत्ता संसार में रही ही नहीं तो फिर वह फंसेगा किस में ? 
अर्थात्‌ उसके लिए बन्धन कहां से आयेगा ? इस कारण शाह नियाज़ अहमद साहब वरेलवी 
जीवनमुक्ति का अनुभव करते हुए कहते हैं-- 

जब हर जगह खदा है तो फिर मैं कहां हूं, अतः मैं खदा (परमात्मा) हूं, खुदा हूं, 
दा हूं । 


मैं खुदा का प्रकाश हूं, परमात्मा का स्वरूप हूं यद्यपि शरीर की दृष्टि से मिट्टी ही से 
भरादुभूत हुआ हूं । अभिप्राय यह है कि शारीरिक बन्धनों से मुक्त नित्य आनन्द स्वरूप सत्ता 
मैं ही हूं । 

हजरत मुहम्मद ने कहा है कि जिसने सच्चे हृदय से कह दिया कि "ईश्वर के अतिरिक्त 
और कुछ विद्यमान नहीं है वह dave (मोक्षावस्था) पहुंच गया 1” 


मौलाना रूम के आध्यात्मिक गुरु श्री शम्स तबरेज ने इसी ada स्वरूप मोक्ष की मस्ती 
में कहा है :-- 


ऐ मुसलमानों । क्या तदवीर की जाये, मैं तो अपने ही को नहीं जानता । मैं न पारसी 
हूं, न ईसाई, न यहुदी, न मुसलमान । 


मैं न मिट्टी से उत्पन्न हुआ हूं, न हवा, न पानी और न अग्नि से, न आदम हव्या और 
न फ़िरदौस नामी उच्चकोटि के बैकुण्ठ से । 


पड मैने ga दृष्टि को द्वार (हृदय द्वार) से वाहर निकाल दिया तो दोनों लोकों को 
एक देखा | 
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मैं एक ही को जानता, एक ही को देखता, एक ही को ढूंढता और एक ही को बुलाता हूं । समस्त 
उपनिषद्‌ ग्रन्थ ही अद्व॑त ज्ञान से ही मोक्ष की प्राप्ति का वर्णन करते हैं जैसा कि इवेताश्वतर 
में हैं कि “जो लोग इस ब्रह्म को जान लेते हैं वह अमर हो जाते हैं” 1 अत: पूर्णतया स्पष्ट हो 
जाता है कि जीव और ब्रह्म वास्तव में तो दोनों एक हैं, परन्तु जीव अपनी ब्रह्मावस्था को 
भुलाने के कारण उस राजा की तरह जोवत्व रूपी तुच्छता को प्राप्त हो गया है जो स्वप्ना- 
वस्था में अपने को CE देखता है, अतः जब ज्ञान होने पर उसको अपने तात्विक स्वरूप का 
प्रत्यक्ष हो जाता है तो वह संसार के बन्धन से छूटकर अमर हो जाता है, Ta कि पहले था 
ठीक उसी प्रकार, जैसे कि राजा जागने पर अपने को फिर राजा ही देखता है। इसी रहस्य 
की ओर सङ्केत करते हुए हज़रत मुजीब ने जामे जम में कहा है: 


न मोमिन न काफिर न मौला न बन्दा । 
मैं wur था वेसा ही हूं और क्या du 


इस सम्बन्ध में गोस्वामी तुलसीदास ने भी रामायण में मायावाद ही का प्रतिपादन 
किया है, जैसे कि, 'ईस्वर अंस जीव अविनासी । अजर अनादि सहज सुख रासी u^ इत्यादि से 
स्पष्ट होता है । 


श्री गीता भी अद्वैत ज्ञान ही से मोक्ष की प्राप्ति बताती है, जैसाकि उसके बहुत से 
श्लोकों और विशेषत: अ० ९ श्लोक १ तथा उसके Ural इलोक ४-५ से स्पप्ट होता है। 
मेरा अभिप्राय यह है कि जिस ज्ञान को इलोक १ में अशुभ से मुक्त कराने वाला कहा यगा है, 
उसी का स्वरूप श्लोक ४-५ में वर्णन किया गया है जो खुला हुआ aga है। इस कारण कि 
उक्त इलोकों का सारांश यह है कि यह समस्त संसार अव्यक्त चित्‌-शबित (निराकार 
आत्मा) से व्याप्त हो रहा है अर्थात्‌ उसी की ध्यान रूपी कल्पना (भावना) के आधार पर 
उसके ज्ञान में टिक रहा है, बयोंकि ध्यानमय तपा या योगमाया के अतिरिवत और कोई 
प्रकार ऐसा नहीं है, जिससे निराकार सत्ता इन भौतिक पदार्थो में ब्याप्त हो सके । इसलिए, 
कि भौतिक व्यापकता मानने से व्याप्त के साथ व्यापक का भी भौतिक और परिमित होना 
आवश्यक हो जायया और स्पष्ट है कि आत्मा न भौतिक है न परिमित । एलोक ५ में प्रयुक्त 
भूत भावन (भूतों को भावना द्वारा उत्पन्न करने वाला) शब्द भी संसार को चेतन की भावना 
ही वता रहा 2, जैसाकि उसके अथे से स्पप्ट है । इन्हीं कारणों से शङ्कुर स्वामी ने इलोक १ 
के भाष्य में ज्ञान शब्द को अद्वैत ज्ञान ही मानकर अपने भाव को स्पष्ट करते हुए लिखा है 
कि सव कुछ वासुदेव ही है, आत्मा ही यह सब सगत्‌ है, ब्रह्म एक ही है, यही ज्ञान साक्षात्‌ 
रूप से मोक्ष का साधक है । अब में यह विवेचन भी करना चाहता हूं कि गीता में जो यज्ञ 
और निष्काम कमं से मोक्ष बताया गया है वह मोक्ष भी अद्व॑त मोक्ष से भिन्न नहीं है, अपितु 
उसी पर आशित होने के कारण उसके अन्तगंत ही है, इसलिये कि “यज्ञ” व्यापक दिव्य शक्ति 
अर्थात्‌ विष्णु को कहते हैं, जैसा कि “ज्ञो q विष्णुः” (यज्ञ विष्णु है) से सिद्ध है। अब यदि 
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इस पर विचार किया जाय कि यज्ञ तो एक कर्म है, इस पर विष्णु शब्द क्यों बोला गया तो 
उचित उत्तर यही होगा कि विष्णु जी का काम समस्त संसार का पालन करना है और यज्ञ 
से भी परोपकार होने से संसार का पालन होता है, अतः विष्णु का काम करने से यज्ञ को भी 
विष्णु कहा गया है, तथा सच्चा परोपकार (शुद्ध यज्ञ) उस समय तक नहीं हो सकता जब 
तक कि जिसका उपकार किया जाय उसके साथ उपकारी के हृदय में सच्ची (आन्तरिक) 
सहानुभूति न हो अर्थात्‌ उपकारी उपकार्य के दुःख और सुख से उसी तरह प्रभावित न हो 
जाय जेसाकि अपने दुःख और सुख से होता है। यह वात उस समय तक सम्भव नहीं जब 
तक कि दोनों के बीच रो भिन्नता का परदा उठकर अभिन्नता के दर्शन न होने लगें । इस 
प्रतीति के दर्शन उसी समय हो सकते हैं जब मनुष्य अपने व्यक्तित्व सहित समस्त सांसारिक 
नाम रूपों को अपने वास्तविक आपा (विश्वात्मा) ही से प्रादुर्भूत समकर उनसे dut ही 
प्रीति करने लगे जैसी अपने से करता है । अतः स्पप्ट है कि aga ज्ञान के बिना शुद्ध यज्ञ की 


^ 


पुति नहीं हो सकती । 

इस सम्बन्ध में यह भी विचारणीय है कि जब agor समस्त नाम रूपों को कल्पित होने 
के कारण असत्य समझ लेगा तो उसकी दृष्टि से सब भेद-भाव मिट जायेगा क्योंकि जीवात्मा 
में यह भेद शरीर के साथ अपनी एकता (तादात्म्यभाव) मानने ही से पैदा हुआ था । अतः 
अव शरीर न रहे तो उस पर आश्रित भेद भाव कैसे टिक राकता है, इसीलिये जब अडत 
ज्ञानानुसार कल्पित होने के कारण भेद मिट गया तो अपनी भिन्नता (वैयक्तिक सत्ता) का 
विश्वासी जीवात्मा अपने स्वत्व को भी असत्व समझकर अन्तस्तल में विद्यमान अपने सत्य 
स्वरूप विइवात्मा (परमात्मा) में लीन हो जाता है। और हम लिख चुके हैँ राव रूप विश्वात्मा 
के ही रूप हैं इसलिये इस लीनंता अर्थात्‌ विद्वात्मा के साथ एकता के कारण जीवात्मा को 
भी सारे संसारी रूप अपने ही प्रतीत होने लगते हैं । परिणाम यह होता है कि वह समस्त 
प्राणियों के कार्यों में उसी तरह हादिक सहयोग देने के लिए कटिबद्ध हो “जाता है जैसे फि 
अपने कार्यों में, तथा इसके इस साम्यभाव का प्रभाव जव दूसरे लोगों पर Tear है तो वह 
लोग भी इसके हितँपी हो जाते हैं, star कि गोस्त्रामी तुलसीदास ने कहा है Pour : 

पर हित वस जिनके मन मांही । तिन कहं जग दुलंभ कछु नाहीं ॥ 

_ अतः स्पप्ट हो जाता है कि उक्त एकता (ada) ही के द्वारा दोनों लोकों में सुख तथा 
मोक्ष की प्राप्ति हो सकती है और यही अदतानसारिणी शुद्ध समता अकृत्रिम और दृढ़ 
राष्ट्रीयता है । x B 

मेरे विचार में ऊपर के वर्णन में जीवात्मा का परमात्मा में उक्त रीति से लोन हो 
जाना (अपने व्यक्तित्व को मिटा देना) वही महायज्ञ है जिसके लिए गीता अ० ४ E 
२५ के उत्तरार्धं में कहा गया है कि दूसरे योगी ब्रह्म अग्नि में आत्मा को आत्मा द्वारा हवन 
करते हैं तथा यह कि द्रव्यमय यज्ञ से ज्ञान यज्ञ श्रेष्ठ हैं तथा इसी अपनी सत्ता रूप आहति के 
सम्बन्ध में श्री तवरेज्ञ ने कहा है-- ieu 
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मैं अपनी सत्तारूपी गुदड़ी को अद्वैत की मधुशाला में सैकड्ों वार गिरवी रख चुका हूं, 
मैं तो मधुशाला का नंगा हूं ।' 


अब मैं निप्याम कर्मा (मोक्षप्रद फर्मो) से मोक्ष प्राप्ति के वारे में भी निवेदन करना 
चाहता हूं । मेरा विचार है कि निप्काम कर्म मिना सर्वभूतारमैक्य भाय (सब प्राणियों की 
एकता) की प्रतीति के नहीं हो सकते । कारण कि इनका आचरण केवल लोक सङ ग्रहार्थ 
अर्थात्‌ अपने आचरण रूप उपकार द्वारा लोगों को pur से बचाने के लिए होता है और हम 
लिख चुके हैं फि शुद्ध उपकार बिना सबके साथ अपनी एकता के अनुभव के नहीं हो सकता 
तथा यह अनुभव AIA ज्ञान द्वारा विश्वात्मा में लीनता ही से उत्पन्न होता है, जैसाकि ऊपर 
कहा गया है । अतः अद्वैत ज्ञान पर आश्रित निष्काम कर्मों से मोक्ष की प्राप्ति भी अद्वैत पर 
ही निर्भर है । 

अव केवल यह स्पप्ट करने की आवश्यकता है कि अद्वैतज्ञान से होने बाल मोक्ष के लिए, 
कुष्ण जी ने यह यों कहा कि “तू मुझ एक की शरण में आ जा, में तुझको सब पापों से yaa 
कर दूंगा ।” इस कथन का अभिप्राय यह है कि गीता आदि शास्त्रों के अनुसार कृष्ण जी की 
वैयक्तिक सत्ता, व्यापक सत्ता अर्थात्‌ विश्वात्मा में लय होने के कारण विश्वात्मा ही हो गई 
थी, जिसका प्रमाण यह है कि श्रीकृष्ण ने समस्त गीता में अपने को व्यापक आत्मा ही माना 
है न कि परिमित जीवात्मा या भौतिक शरीर । जेसाकि अ० १० श्लोक २० अर्थात्‌ 'अह- 
मात्मा गुडाकेश' से लेकर इलोफ ३९ 'यच्चापि सर्वभूतानां बीजं तदहमर्जुन' तक पढ़ने से स्पप्ट 
हो जाता है तथा अद्वैत ज्ञान भी विश्वात्मा के ही यथार्थ ज्ञान का नाम है । अतः उसके द्वारा 
भेद भाव मिट कर मोक्ष होने वा अभिप्राय वस्तुतः कृष्ण रूपी आत्मा के ही ज्ञान से मुक्त 
होना है । इसलिये कृष्ण जी की यह प्रतिज्ञा नितान्त सत्य है कि “'सर्वेधर्मानु परित्यज्य मामेकं 
चारणं ब्रज । अहं त्वा सर्वगापेभ्यो मोक्षयिष्यामि मा शुच: ।” अर्थात्‌ साम्प्रदायिक बर्मा की 
परस्पर भिन्नता छोड़कर मेरे aga स्वरुप 'समभाव' यी दारण में आ जा, मैं तुझे 
सव पापों से AIT कर दूंगा । 

जैसाकि gor जी के पदचात्‌ मौलाना रूम और शेख सादी इत्यादि सूफी महात्माओं का 
शी सिद्धान्त है तथा मौलाना ने कहा है-“सँकड़ों पुस्तकों और पत्रों को अग्नि में डालकर 
अपने मुख को दिलदार (वास्तविक प्रियतम) अर्थात्‌ आत्मा फी ओर मोड़ दे 17 

शेख सादी ने भी कहा है : “ऐ पण्डितम्मन्य नादान विद्वन्‌ | तू अपनी विद्या पर घमण्ड 
करता है। (याद रख) कि तू परमात्मा से निकट नहीं है, प्रत्युत दूर है, जब तक कि एकाग्र 
चित्त के साथ एकस्व के अनुराग में मग्न न होगा, उस समय तक तू इन कञ्ज और कूदूरी 
नामी पुस्तकों से Gat को नहीं पहचान सकेगा । 
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4 FRESH LIGHT ON THE TWOFOLD CREATION IN 
THE SANKHYA SYSTEM 


Dr. Debabrata Sen Sharma 
Kurukshetra 


The Karika 52 of Saikhyakarika speaks of two kinds of creation viz. 
the bhava srsli and liiga srsti. The Kārikā 22 describes in brief the bhautika 
sarga ic. the cvolution of material tattvas from the Prakrti while the 
Karikas from 23 to 38 are devoted to the detailed examination of these tattvis, 
their nature and sphere of operation etc. The Kàrika 4G mentions the other 
kind of sarga (creation) technically called fratyayasarga or bhavasarga and 
their numerous varities. Again, in the Kārikā 52!, it has been stated that 
the above mentioned two kinds of creations are inter-dependent. It is 
unfortunate that livarakrisna, the author of the Karikas, did not take the 
trouble of explaining the nature and extent of tlie interdepedence of the two 
kinds of creations. The commentators of the Saiklyakarkd such as 
Vacaspati Misra,  Gaudapáda? or modern commentators like Bilarima 

I—Keith is of the opinion that the Karikas from 4G to 51 are possibly 
later interpolations. Sce Sankhya Sjstem p. 35. This view is, however, 
unacceptable to most of the scholars. 

2--भोगः पुरुपार्था न भोग्यान्‌ शब्दादीन्‌ भोगायतनं शरीरद्दयळ्चार्तरेण सम्भवती'युपपन्न- 
स्तन्मात्रसगँ: | एवं स एव भोगो भोगसावनानी र्द्रियाण्यन्त:करणानि चान्तरेण न सम्भवति। 

न च तानि धर्मादीन्‌ भावान्‌ विना सम्भवति। Sai. 744 Kaum. On 

Ka 52. It appears that Vacaspati has confused the meaning of the 

Karika by holding pratyayasarga responsible for the creation of indriyas 

and antahkarana which are the means to bhoga by the individual, and 

tanmátrüsarga for the two kinds of Sariras (exclusive of indriyas ?) and 
other objects of enjoyment. It is not clear why of all things Vacaspati 

Miára chose thirteen Karanas to be caused by fratyayasarga. 
3--तत्न भावा धर्मादयोषष्टावुक्ता बुद्धिपरिणामा :-" स भावाख्यः प्रत्ययसगं:, लिङ्गरच तन्मात्न- 
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Udāśinal ctc. too have failed in their commentaries to provide with 


n for postulating the second kind of creation, viz. the 


satisfactory explanatior 
der this problem and offer some 


pratyayasarga. It is proposed here to consi 
tentattive solution. 
the necessity for 


Before we take up for consideration the problem, viz., 
it will be 


ion in addition to the material one, 
nature of  pralyayasarga or bhavasarga. 
Lyayasarga in the following manner : 


postulating à second kind of creat 
worthwhile to cxaminc the 
Vacaspati Misra derives the term pra 
प्रतीयतेऽनेनेति प्रत्ययो बुद्धिः तस्य सगं: ( प्रत्ययसर्ग:) 2. That is to say pralyaya literally 
means buddhi. Therefore, pratyayasarga means creations from the buddhi. It 
may be asked here what are the creations or cvolutes (tattvas) that emerge 
out of buddhi. According to the Sankhya system the buddhi is the 
substratum of eight kinds of bhavas (dispositions) viz., dharma, adhaima, Jina, 
ajħāna, vairāgya, avairdgya, aiśvarya and anai$earya3 ‘These bhāvas are of the 
nature of gunas (attributes) or dharma of buddhi tallza* and as such remain 
innate in it. Hence the relation between bhavas and the buddhi is one of 
substance— attribute  (gua—guni). Normally, all of them are not 


e e क E7 fi L i mi 
सगंएचतुर्दशभुतपय्यंन्त उक्त: *--***प्रत्ययसर्गेविना लिङ्गं न उन्मात्रसर्गो न पूर्वापुर्वसरकारा 
दृष्टकारितत्वादुत्तरदेहलम्भस्य - ^ Gaudapüdabliasya on Ka 52. 
1--पुरुपार्थविपये'** भोग्यं शब्दादिकं भोगाधिकरण शरीरं स्थूलसूक्ष्महपेण द्विविधं भोग- 
साधनानि च करणानि वाह्याभ्यन्तरभेदेन द्विविधिनानि । तत्र भोगभोगाधिकरणयोः सम्पाद- 
नाय तृन्माग्रसर्गो भोगसा घनसम्पादनाय प्रत्ययसर्गो अपेक्षत इति सर्गेद्वयमपेक्षितमेव c 
Balarama Udasina Tiki p. 300. Balarama has fully followed the 
footsteps of Vacaspati Misra in interpreting this Kariki. Of all other 
commentators Mathara holds that liigasarga means Stiksma Sarira and 
thirteen Karanas which are caused by bhavasysti, Sec Sovani, A Critical 
Study of the Sankhya System p. 48. 
2— Sai. Tativa Kaum. on Ka 46. 
3—धर्माधमंज्ञानाज्ञानबे राग्यावैराग्यैदवर्यानैदवर्याणि भावाः तदन्विता बुद्धि: तदन्वितळ्च सुक्ष्म 
शरीरमिति तदपि भावैरधिवासितं यथा सुरभिचम्पककुसुमसम्पकद्विस्त्र॑ तदामोदव।सितं 
भवति । तस्माद्‌ भावरधिवासितत्वात्‌ संसरति ॐ. Tata Raum-on Ka 40. 
The use of the word तद्‌ (भाव) अन्विता बुद्धि: (buddhi is endowed with 
or connected with) is significant one. 
4— cf. बुद्धिधर्मान्‌ घर्मादीनप्टी भावान्‌ i [ 
T [ समासव्यासाभ्यां -----प्रथमं त 
Ibid. Ka 46. SI OU. 
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manifested simultancously as they are mutually opposed to cach other in 
nature. ‘They remain latent in the buddhi, and only one bhava is manifest 
as the predominant Jidva at one given time. It is on account of these facts 
that the buddhi is considered to be the mother of bhávas in the same way as 
Prakrti is of the material tattvas. 


In this connection it may be noted here that the term buddhi has been 
used in two different senses in the Sankhya system. Emanating as it docs 
in the first movement of creative activity from the Prakyü as the first 
evolute, buddhi is technically called mahat fatica. Jt is then cosmic in nature, र 
permeating the entire cosmos as the first evolute when it holds within its 
bosom all other evolutes which are manifested during the process of cosmic 
involution. In fact the term Mahat (atiza (literally great lativa) is rightly 
indicative of its cosmic character. The word buddhi is also uscd to signify 
buddhitattza which is a constituent clement of every embodied being. 


Buddhi as पाट buddhi tattva forming a constituent of the body-apparatus 
(Sarira) of every embodied individual is obviously a limited tativa. But, at 
the same time, it is essentially non-different from the cosmic buddhi or the 
Mahal tativa. It is this Mahat tative and not the buddhi of the embodied 
individual which can be regarded, as the mother of the creation of bhdvas 
(bhava-srsti) These bhavas later appear in the individual buddhi also when 
they condition the process of assumption of gross bodies’! (Sarira-parigraha) 
by the individual being. 


Here it would not be out of place to mention that the Sankhya system 
in consonance with the Upanigadic philosophy also believes in two-fold nature 
of all tattvas? viz., macrocosmic (Samasti) and microcosmic (uyasti). All 
tattvas begining from Mahal tatlva down to prithvi in microcesmic form 
pervade and constitute the entire creation at the time of the first creation 
(prathama kalpa). ‘These very lallvas in their microcosmic form go on to 
make the body-apparatus:s (bhogdyalanas) of the individuals as well. 


1—Sce supra note 6. 
9- ‘This is evident from the fact that the Sankhya system speaks of twenty 
- three tattvas as The Component element of the entire creation and at the 
same time of the body-apparatuses.of all embodied individuals. Also 
see’ this author's article, The Conception of Tattva, A study—in 
Mahamahopadhyaya Pandit Gopinath Kaviraj felicitation volume, p. 198-201, 
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Though both these forms of tattvas must be held to 1 make their 
appearance simultancously in onc moment at the time of cosmic ELITE 
(Srsti), yet looking from the logical point of view it must be admitted that 
the manifestation of tattvas in macrocsmic form precedes thcir manifestation 
in the microcosmie form. The reason for such a vicw is not. far to scck. 
The creation of the embodied individual which means combination or 
conglomeration of tattvas in the microcosmic form (for the creation of 
different kinds of Sariras) can take place only after the emanation from 
Prakrti of all tattvas in घाट macrocosmic form and not vice versa. This, in 
other words, means that, logically speaking, the embodied individual comes 
into existence only after the creation of the universe which is nothing but 
manisfestation of twenty three tattvas in the cosmic form from the Prakrti in 
the beginning. 


Here it may be asked what causes the tattvas in the macrocosmic form 
to take microcosmic form and then combine so as to form different kinds 
of bhogayatanas for the individual purusa. The only plausible explanation 
that can be offered to this question is adrs(a (unscen power). The 
Sāùkhya of Isvarakysna being atheistic! by nature, the question of will of 
God (Isvareccha) as is recognised in the Nyaya system cannot arise. If onc 
carcfully studies the philosophy of the Sankhya system as expounded in the 
Karikis, one comcs to the conclusion that the doctrine of adrs{a too is 
incompatible with the dualistic philosphy of the system. Therefore, the only 
possible factor which can be held responsible for the tattvas assuming 
microcosmic form and their subscquent combination into different kinds of 
bhogdyatanas is bidvas which are created in the cosmic buddhi or Mahat tatlva at 
the time of cosmic creation. If this interpretation of bhdva-srsti is accepted, 
then many thorny problems like the nature of interdependence of the two 
kinds of creations as referred to in Kariki 52 as well as the need for 
postulating a second kind of creation in addition to the creation of material 
tattvas (jada laltvas) from the Prakrti is satisfactorily explained. 


In this connection it may be pointed out that some later commentators 
have hinted at the explanation given above, though they have not made the 


I Some ancient and modern scholars, however, think that the classical 
Sankhya, too, was thcistic. There is positive evidence to support this 
hypothesis. Sec Das Gupta, S. N. ; History of Indian Philosophy vol. I, 
pp. 2181. 
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implications thereof explicit. For instance, Mudumba Narasimhaswami in 
his commentary Saiklya-taru-vasanla fikd has stated that the bhavas arc 
indispensible for the sthiti and pravytti of linga-sarira as well as for the 
creation of sthila śarira (gross body). The author of Saiilya-Candrikd- 
likà quotes the opinion of some unknown commentator regarding the 
meaning of the word liigam (which has been interpreted differently by 
different commentators, thereby creating a confusion). “According to 
some”, he says, “liigam means samudayatmakan liga sariram* which incidently 
is a very significant description of siksma $arira. (subtle body). Unfortunately 
he does not explain how this combination of tattvas takes place to create 
linga-Sarira, The answer has been provided by Narasirnhasvami who 
observes that liiga-sariras arc created by bhāvas that exist before all 
creation but later on appear in the liga sarira causing creation of appropriate 
kind of sthala sarira subsequently? This view is also supported by 
Mathara.! Vacaspati Misra, however, takes a different view altogether. 
He assigns the task of the creation of linga-farira for cach purusa separately 
to the Pradhana or Prakrli. This view appears to be illogical and not 
supported by any authority. It is not clear how the Prakrti can be held 
responsible for the creation of laltvas which, as a matter of fact, emerge 
automatically from her womb or for their combination into different 
kinds of Sariras, especially when the entire operation of jada prakyli is held 
to be material and mechanical. 


From what has been observed above, we may draw the following 
conclusions. Bhdvas make thcir first appearance in the cosmic buddhi or 
Mahat-tattva at the time of cosmic creation. These bhdvas in their turn 
cause the /aftzas to assume microccsmic form which arc the material cause 
for sükgma Sarira as well as sthùla sarira (subtle and gross bodies). The 


1—Cf. Saikhya-taru-vasanta fikd quoted in the footnotes by S. S. Surya- 
narayana Sastri in his edition of Saiklya Karika (Madras University, 
1948), p. 86. 

2—Sankhya Candrika on verse 51. 

3--प्राक्‌ सर्गीयभाववासनाभ्येव सृज्यन्ते पुरस्तल्लिगानि, तद्भाववासनयेव तदनुगृणसृक्ष्माण्या- 
श्रयन्ते co Sd. laru vasanta tika quoted in Sdikhya Karikd cdited by 
S. S. Suryanarayana Sastii p. 86 footnotes, 

4— Quoted by H. D. Shastri in his edition of Sank. Karika p. 41 notes, 

5—See Sovani, A Crititical Study of the Sankhya System p. 40. 
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bhàvas arc also responsible for the combination of these (८८१७ into different 
kinds of bodies for the individual purugas. They thus play an important 
role in the entire process of creation right from the first manifestaticn of 
taltvas in the cosmic form down to the creation of different kinds of sariras 
and then assumption of sthila sarira subscquently. It is, therefore, in the 
fitness of things that they should be described in greater detail as has been 
done in the Saikhya Karika. 
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छलिअं णाम णट्टअं 


डा० पुरु दाधीच, लखनऊ 


महाकवि कालिदासविरचित “मालविकाग्निभित्रम्‌' रूपक के प्रथम अंक के प्रथम संवाद में 
ही चेटी बकुलावलिका द्वारा प्रेक्षको को यह सूचना दी जाती है कि रूपक की नायिका मालविका 
नाट्याचायं गणदास से छलिक नामक नाट्य सीखने में व्यस्त है 1 

आणत्तम्हि देवी ए घारणीए । अइरप्पउत्तोबदेसं छलिअं णाम meza अन्दरेण कीरिसी 
गालविअत्तिणट्टाअरिअं अज्ञ गणदासं पुच्छिदु' i 

(आज्ञप्तास्मि देव्या धारिण्या । अचिरप्रवृत्तोपदेशं छलिक नाम नाट्यमन्तरेण कीदृशी 
मालविकेति नाद्या चार्यमार्यंगणदासं प्रष्टुम्‌ ।) 

इस रचना के विभिन्न विद्वानों द्वारा संपादित संस्करणों में रो कतिपय में ‘ofan’ के 
स्थान पर 'छलितं' और 'चलितं' पाठ भी प्राप्त होता है । संस्कृत व्याकरण की दृष्टि से दोनों 
ही शब्द शुद्ध हैं तथा जिन कोशों में इस शब्द का उल्लेख मिलता है वहां उपयु क्त दोनों ही शब्द 
एक ही अर्थ और सन्दर्भ के साथ उपस्थित हँ | यथा-- 

चलित (Go To Fo) (चल्‌ +-क्त) 

३--एक प्रकार का नृत्य-चलितं नाम नाट्यमन्तरेण--मालबि० १। 

छलिकं (छल +-ठन्‌) 

एक प्रकार का नाटक या नृत्य-छलिक दुप्प्रयोज्यमुदाहरन्ति--मालवि० २। 


व्याकरण शास्त्र द्वारा इस वात का निर्णय न हो पाने पर कि afat और 'छलिकं' 
(या छलितं) में से कौन सा अभिधान शुद्ध तथा सही है हम नाट्य सम्बन्धी लक्षण ग्रन्थों की 


१--कालिदास ग्रन्यावली Jo १६५ 
२--संस्क्ृत-हिन्दी-कोश--वामन शिवराम act, प्रकाशक-मोतीलाल बनारसी दास, 
वाराणसी, पृष्ठ--३७६ भोर ३९० | 
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२० 


१४वीं शती के पुण्डरीक विट्ठल ( नर्तन-निर्णंय) 
ले हस्तपादादिक अंग-उपांगों 
किन्तु जिस प्रकार 


ओर जब निहारते हैं तो भरत मुनि से लेकर 
तक समस्त आचार्यो ने नृत्य-नाट्यादि में प्रयुक्त होने वा 
की विभिन्न भंगिमाओं या अभिनयों का लक्षण-विनियोग तो वर्णित किया है, 
कथा-काव्यादि साहित्यिक रचनाओं अथवा पौराणिक कृतियों में बन्दुक नृत्य, असि नृत्य, 
अघिचत qer, आरभटी नृत्य या प्रस्तुत चलित नृत्य आदि का वर्णन प्राप्त दोता है उस प्रकार 
के किसी भी नाट्य या नृत्य विशेष का उल्लेख बिल्कुल नहीं किया है । 


तव किसी भी प्रकार के प्राचीन शास्त्रीय प्रमाण के अभाव में वैचारिक उत्कण्ठा की परि- 
शान्ति के लिए एक ही आश्रय रहता है कि उक्त दोनों ही शब्दों का कथा प्रसंग के सन्दर्भ में 
aaja के आधार पर परीक्षण करें। मालविकाग्निमिन्रम्‌ की अव तक प्रकाशित विभिन्न 
प्रतियो में से लगभग आधी में “चलित' शब्द ही व्यवहृत है और इसी शब्द के सही होने की 
संभावनाओं को भी एकदम अस्वीकार नहीं किया जा सकता । चल, चलन्‌ और चलित शब्द 
नाट्यशास्त्रीय wai फे aga निकट है, जिनमें विभिन्न चारियों, गति-प्रचार के अतिरिक्त 
चलनों का न केवल वर्णन प्राप्य है वरन्‌ विभिन्न शैलियों में परम्परागत रूप से अब भी सह- 
am: चलनों के शिक्षण-प्रशिक्षण का प्रचलन है। तव यह सहज ही अनुमान किया जा 
सकता है कि जिस प्रकार आरभटी वृत्ति को मुख्य आधार बनाकर आरभटी नृत्य या अंघित 
संज्ञक आंगिक क्रिया की बहुलता से अंचित नृत्य की परवर्ती काल में संरचना की गयी (देखिए- 
सेठ गोबिन्द दास अभिनन्दन ग्रन्य--प्राचीन भारतीय रगमंच की एक अनुपम quae £a 
डा० वासुदेवशरण) । उसी प्रकार विभिन्न प्रकार की चलनों का समायोजन कर चलित संज्ञक 
किसी विशिष्ट नाट्य का प्रचलन कालिदास के काल में रहा होगा जिसकी शिक्षा में उन्होंने 
मालविका को रत दिखाया है i 


जबकि अन्य विद्वान्‌ 'छलिक' पाठ की ही शुद्धता पर ज़ोर देते हैं और इसका सम्बन्ध 
प्रथम ढितीय अंक के समस्त कथानक-राजा अग्निभिन्न और मालविका की परस्पर प्रणयावद्धता, 
विदूषक द्वारा नाट्याचार्यो में विवाद उत्पन्न करना, परिब्राजिका aie शमिप्ठा की चतुप्पा- 
दोत्थ कृति के एकार्थ संश्रय प्रयोग देखने का निर्णय देना और दवितीय अंक में मालविका द्वारा 
उसका उपगान कर यथारस अभिनय करन आदि--से जोड़कर इस प्रकार व्याख्या करते है-- 


छलिक़ नाम नाट्यविशेष gad: । 
तथा चोक्तम्‌ 


तदेव च्छलिकं नाम साक्षादभिनीयते। 
व्यपदिश्य पुरावृत्तं स्वाभिप्रायप्रकाशकम्‌ i" 


१-महाकविश्रीकालिदासविरचितं मालविकाग्निमित्रम्‌ । श्रीकाट्यवेम-भूपतिविरचितेन 
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श्री अप्पाशास्त्रिविद्यावाचस्पति ने भी अपनी वालवोधिनी व्याख्या में काट्यवेम की 
उपयुक्त व्याख्या का ही अनुग्रहण करते हुए लिखा है-- 

“छलिकलक्षणं तु प्राह काट्यवेमः । 

तदेव च्छलिकं o प्रकाशकम्‌ इति 1” 


द्वितीय अंक में गणदास द्वारा कहे गए मालविका के नृत्य के पूर्व परिचयात्मक संवाद-- 
'देव शर्भिष्ठाया: कृतिलंयमघ्या चतुष्पदास्ति। तस्यास्तु छलिकप्रयोगमेकमनाः श्रोतुमहंति 
देवः'--में आए हुए छलिक शब्द की व्याख्या में भी वे लिखते हैं :-- 

"छलिकं छलेन प्रवृत्तं तथाभूतो नाट्यबिशेपस्तल्लक्षणं quu. | 


इसी प्रकार काट्यवेम के अनुकरण पर प्रथम अंक में गणदास के-'पंचांगादिकम भिन य मु- 
qag ` gà की व्याख्या के अन्त में भी वे लिखते £— 


'एतेन छलिक साकल्येन परिशोधितमिति सूच्यते ।'* 
यही बात थी ए० एस० कृष्णाराव ने अपनी व्याख्या में इस प्रकार स्वीकारी है-- 


छलितं--& kind of dance further subdivided into four parts and exhibiting 


mostly the erotic sentiment. In this by means of gesticulation the actor's 
own views are believed to be expressed under the guise of a mere represen- 
tation of the sentiments of others. 


चतुविधाभिनयवज्जातिस्वरसमन्वितम्‌ । 
श्यंगाररसभूयिष्ठं सलयं छलितं faq: ॥ 
तदेतच्छलितं नाम साक्षाद्यदभिनीयते । 
व्यपदिश्य पुरावृत्त स्वाभिप्रायप्रकाशकम्‌ ॥ 


इसी प्रकार द्वितीय अंक में--शमिष्ठाया: कृतिमंध्यलया si की व्याख्या में वे लिखते g- 


The name छलिकं or छुलितं is appropriate; for in this, one is believed to 
indicately refer to one's feelings under the pretext of representing the feeling 
of the author of the piece. There was चुक्ल plotting design in the selection 
of चलितं, this selection was part of consipiracy. 


कुमारगिरिराजियेन व्याख्यानेन समेतम्‌ । काशिनाथपाण्डुरंगप रब इत्यनेन संशोधितम्‌ । 
नि्णंयसागराख्यमुद्रणयन्त्रालये प्रकाशितम्‌ । शके १८४६ पृष्ठ : ४ 
१--ल क्ष्मीवेंकटेश्वरमुद्रणा लये मुद्रितम्‌ | कल्याण-मुंबई ।संवतू--१९५९ । पृष्ठ ७1 
२--वही | पृष्ठ १८ 
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२२ . ऋतम्‌ 

"एतच्च नृत्यमन्यदीयावस्थाभिनयच्छलेन आत्मनः अवस्थां सूचयितुं प्रयुज्यते इति 
छलिक मित्युच्यते 1! 

इसी व्याख्या को छलिकं पाठ मानने वाले अन्य विद्वान्‌ व्याख्याकारों (श्रौ सी० एच० 
राने, श्री तारानाथ, श्री बोलेन सेन, श्री आर० एन० गैधानी, श्री To sito मांगरुलकर, श्री 
Ho do पारीख, do कपिलदेव हिवेदी, श्री आर० डी० करमरकर आदि) ने अपने-अपने 
शब्दों में कहा है। यहां यह वात उल्लेखनीय है कि 'चलितं' पाठ मानने वाले प्राचीन दीका- 
कार श्री नीलकंठ, स्व० श्री एम०आर०फाले, श्री मोहनदेव पंत, प्रोण्गी०आर०देवधर, श्री एन० 
sito सुरु प्रभृति विद्वानों ने भी उपयु क्त व्याख्या ही की है तथा प्रमाण स्वरूप भी 'तदेवं चलि- 
तं नाम? तथा 'चतुविथामिनयवत्‌ ।' इन दोनों इलोकों को ही उद्धूत किया है। यथा-- 


"चलितं--यह एक प्रकार का नृत्य होता है जिसमें कलाकार किसी ऐतिहासिक व्यक्ति 
के अभिनय द्वारा अपने ही हृदय के भावों को अभिव्यक्त करता है । इसका लक्षण देखिए-- 
“तदेव चलितं नाम ```प्रकाशवम्‌^ ।' 


किन्तु 'छलिक'या 'चलितं'का उपयु वत लक्षण दोनों ही पक्षों के द्वारा स्वीकार किये जाने 
पर भी दो शंकाये बनी ही रहती हैँ-एक तो यह कि द्वितीय अंक में गणदास के वचन --'देव 
शमिष्ठायाः कृतिलँयमध्या चतुप्पदास्ति। तस्यास्तु छलिकप्रयोगमेकमना : श्रोतुमहल्ति/देव: 
के स्थान पर इस प्रकार पाठ भी मिलता है-- 


fa शमिप्ठायाः कृतिमंध्यलया चतुष्पदास्ति । तस्याइचतुर्थवरतुनः प्रयोगमेकमनाः 
श्रोतुमर्हति देवः ।' 

इस पाठ को बहुत से उन विद्वानों ने भी स्वीकार किया है जिन्होंने 'छलिकं' पाठ आरम्भ 
म माना है । तब यदि इसे ही युद्ध माना जाय तो यह सिद्ध ही नहीं होता कि हितीय अंक में 
मालविका ने 'छलिक' नाट्य प्रस्तुत कर इस छन से अपना प्रणय अग्निमित्न के सामने प्रदर्शित 
किया A । और तब सहज ही 'छलिक' का उपयु क्त सर्वमान्य लक्षण सन्देह का विषय बन 
जाता है। 


किन्तु नाट्य के आरम्भ में ही मालबिया के ofar नामक नाद्य सीखने का संकेत 


I—The Malavikagnimitram of Kalidasa, Intro., Trans, and Not b 
A. S. Krishna Rao, M, A., Published by V. Rama Swami Steal " 
Sons, 292, Subhash Chandra Bose Road, Madras, II Edition Page, 134. 

२--मालविक्राग्निमित्रमू--प्रकाशक--मोती लाल बनारसोदास, वाराणसी, तृतीय- संस्करण, 
१९६८ क UE 
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दिया गया है जिसकी विनियोजना रुपक में कहीं होना ही चाहिए तथा प्रथम अंक में भी पाठ- 
भेद से इसको चर्चा है । अतः यह तो स्वीकार किया जा सकता है कि द्वितीय अंक में मालविका 
ने छलिक प्रयोग प्रस्तुत किया होगा, किन्तु यह रवीवार नहीं किया जा सकता कि इस नृत्य के 
माध्यम से मालविका ने अग्निमित्न के प्रति अपने अनुराग को सांकेतिक रूप में प्रकट किया 
और इस प्रकार पुरावृत्त का व्यपदेशन और स्वाशिप्राय वा प्रकाशन होने से ही यह शास्त्र 
सम्मत छलिक नामक नाट्य प्रयोग सम्पन्न हुआ । जरा नाटकीय परिस्थिति पर गौर कौजिए- 
दो नाट्याचार्यो की परस्पर प्रतिदृग्दिता के मध्य मालविका एक प्रतियोगी के रूप में मंच पर 
आती है, जहां निर्णायिया परिव्राजिका, महारानी धारिणी, नाद्याचार्य हरदत्त, संभवतः इरा- . 
वती भी और अन्य लोग उपस्थित हैं । इन सबके मध्य राजा अग्निमित्र की स्थिति एक सामान्य 
Serm से अधिक नहीं । यहां यह तो सम्भव है कि मालविका संकेतों में अग्निमित्र को अपनी 
बात कह दे किन्तु यदि उसके द्वारा प्रस्तुत किए जा रहे छलिक नृत्य बा लक्षण 'व्यपदिश्य 
पुरावृत्तं स्वाभिप्रायप्रकाणकम्‌' ही है तो अन्य विशिष्ट प्रेक्षको, प्रतिद्वन्दी एवं निर्णायिका के प्रति 
उसने कौन से स्वाभिप्राय का प्रकाशन किया जिसकी सफलता फे आधार पर उसे श्रेष्ठ माना 
जाए । नाटकीय परिस्थितियों को दृष्टि मे रखते हुए यह तो सम्भव ही नहीं कि मालविका ने 
राजा के प्रति अपने अनुराग के स्वाभिप्राय का सार्वजनिक प्रकाशन किया हो । प्रायोगिक रूप 
से यह सम्भव है कि वह एक साथ ही गीत के yari (पुरावृत्तं) का अभिनय, राजा के प्रति 
स्वाभिप्राय प्रकाशन (अनुराग) तथा अन्य प्रेक्षको के लिए अन्यद्‌ विशिष्ठ भावभंगिमा (स्वा- 
भिप्राय प्रकाशन लक्षण फी सार्थकता हेतु) प्रस्तुत करती रही । अब यदि यह कहा जाए कि 
स्वागिधराय प्रकाशन तो केवल राजा से संबंधित है, शेप लोगों के लिए तो ag केवल गीत के 
मूलार्थं का ही अभिनय कर रही थी तव प्रदन यह उठता है कि किसी भी नाट्यशास्त्रीय संर्‌- 
चना का लक्षण-विनिथोग तो सवंविदित ही होता है और उसी की सार्थकता के आधार पर 
रसिक गण प्रदर्शन फा श्रेष्ठत्व आंकते है । जैसा कि परिग्राजिका की इस उक्ति 'देव शमिष्ठा- 
या : कृतिश्चतृष्पादोत्थं छलिकं दुष्प्रयोज्यमुदाहरन्ति---से भी सिद्ध होता है कि ofat उस 
युग का एक लोकप्रिय नृत्य प्रकार था । तव उसके उपर्युबत लक्षण से भी सभी परिचित होंगे । 
कम से कम नाट्याचा हरदत्त तो जानते ही होंगे । वे केवल मूलार्थगत अभिनय को देखकर 
कैसे मालविका के नृत्य को छलिक स्वीकार कर लेगे। क्या हम यह मानें कि मालविका का नृत्य 
'नटराजराज' के 'ढवका गिनाद' की तरह था जिरो देख सभी "फलमस्तु कामा” हो गये ? 
अथवा यह आधुनिक usc ae पेण्टिंग की तरह था जिसका सबने अपने-अपने ढंग से अर्थ 
लगा लिया और सन्तृप्ट हो गये d 

यहां में विद्वज्जनों के समक्ष विनम्रतापूर्वक यह संदेह व्यक्त करना चाहता हू कि 
'छलिक' का उपर्युक्त लक्षण, जिसे लगभग समस्त व्याख्याकारों ने समान रूप से अनुग्रहण 
किया है, किसी काव्यालंकार की परम्परा में निष्णात पंडित की रचना है, जो उन्होंने नाटक 
की कथावस्तु के आधार पर परिकल्पित किया है तथा जो प्रयोग-विज्ञान की क्षमताओं से परे 
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२४ ऋतम्‌ 
दूर की कौड़ी लाने वाली वात से अधिक महत्वपूर्ण नहीं। यदि छलिक नाम की सार्थकता के लिए 
उसमें किसी प्रकार के छल-बल-कल की स्थिति स्वीकार ही कर ली जाए तो वह छल गीत की 
संयोजना (बंदिश Composition) में स्वर, मुद्राओ आदि से सम्बद्ध होना चाहिए और इन्ही 
विषयों में व्यपदेशन और प्रकाशन का वह चमत्कार अवस्थित होना चाहिए जिसके कारण वह 
दुष्पयोज्य उदाहूत हुई और मालविका की सहयोगिनी परिब्राजिका ने उसकी प्रायोगिक 
श्रेष्ठता और इष्टार्थसाधन क्षमता का लक्ष्य कर एक अस्त्र के रूप में उपयोग किया । यही 
बात नाटयणास्त्रीय और प्रयोगविज्ञानी दृष्टिकोण से अधिक समीचीन प्रतीत होती है तथा 
, इस प्रकार कविकुलगुरु ने जिस कोशल से छलिक की Raci में विनियोजना कर पंडितों 
के साथ भी छल किया है वह अव तक व्याख्याकारों को भ्रमित करता रहा है। 


“4 
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KALIDASA AS THE SOURCE OF 
THE THEORIES OF RASA AND VYANJANA 


Dr. D. N. Shastri 
Mecrut 


Indian thinkers were in the habit of objectivising their ideas by 
projecting them into the external world and thus assigning them a sort of 
external reality. The Nyaya-Vaisesika theory of acceptance of the external 
reality of *cowncss" (gotra) based on the concept of that notion is an instance 
in point. The Kumirila School of Mimiirhsi went to the extent of holding 
that even the quality of ‘knownness’ or ‘manifestedness’ (called वादात or 
prakatya) was produced in an external object by its knowledge and thus 
that school transferred, in a way, knowledge itself to the external world. 


It is no wonder, then, if the philosophers of the school of Grammar 
held that besides the audible sound of a word, which perishes forthwith, 
there is an external aspect of it called ‘sphofa’. Here again the idea or mental 
picture of a word which remains in our mind has been objectivised as an 
cternal entity. So far as the words are concerned, they deificd them. They 
realized that words were the cause, of not only worldly intercourse, but of 
all our mental activity; words were the light which illumined our minds, 
and without them the world would go to the abyss of dismal darkness. 
They evolved a theory of the words being Supreme Deity (Sabda-Brahman). 


Whether a word was mere audible sound or an eternal reality, it was 
held as endowed with a power of denoting its meaning which power resided 
in it objectively and is called ‘denoting power of a word’ (abhidha-sakti). 
Obviously the denoting power cannot reside objectively in a word which is 
just a transitory audible sound. In fact, it is in our minds that a word is 
associated with a certain meaning which it denotes. Tere again we find 
the same tendency of objcctivising a mental entity. 


They went a step further. Not only does there reside in a word the 
power to express the meaning directly denoted by it (abhidha-sakti), hut @ 
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word sometimes also expresses an indirect or secondary meaning as in that 
well-known examplc—गङ्ायां घोप:, the word Ganga expresses not its direct 
meaning, the stream, but the bank of the stream. They, therefore, say thag a 
word has, in addition to abhidhd-sakti, also the power of denoting an indirect 
meaning and that this power also resides in a word objectively. 


At a later stage, they discovered that from an art, like poetry, comes an 
aesthetic experience which is of a transcendental nature. It is based on our 
emotions but is distinctly different from the experience of emotions. 
Bharata's theory of rasa was founded on the basis of this kind of new 
experience. This experience cannot be expressed by words through their 
power of direct denotation nor cven through their power of indirect 
denotation, which, although having a wider range, is limited to the experience 
of an ordinary nature, and is capable of being expressed directly also. For 
instance, in the same example गङ्गायां घोषः the indirect meaning of the word 
Ganga, as ‘the bank of Ganga’ can be expressed by the word Gangá-tlala 
also. ‘They felt, therefore, that this new aesthetic experience of art is not 
capable of being expressed by words through their power of direct denotation 
called abhidha vytti nor even by their power of indirect denotation called 
gaunt or laksand vili. They, therefore, declared that there was a third 
expressive power residing in words which they named as vyanjanà vrlli. 
Poetry, the words of which have this extraordinary power of expressing 
aesthetic experience, was styled Dhvani or Dhvanikduya. — Vyanjaná, thus 
established, was extended to other experiences also. For instance, when onc 
says ‘the sun is sct’ and it is suggested that ‘it is timc for worship’ ctc., the 
suggested meaning is expressed through vyanjand. Similarly, sometimes a 
figure of speech, which is not directly expressed is suggested through 
vyañjanā. Vyanjand ortti is thus an instrument of expressing by suggestion 
not only the aesthetic experience (rasa), but also something else (vastu) or a 
figure of speech. 


When the theory of this type of expressive power, vyanjand, in addition 
to the two already accepted powers, viz. abhidhd and laksand, was formulated, 
it was difficult to swallow it even for those who had been in the habit of 
objectivising cvery mental experience. They said it was enough that there 
should be two different kinds of expressive powers residing in a word. With 
regard to the newly discovered third power, called vaijang, they insisted 
that it should be included in the second, laksand or gauni गाए, A right 
royal battle ensued between the two camps ofthinkers. A detailed picture 
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of that prolonged controversy and conflict is preserved in some of the works 
on poetics, 


_ The main argument in support of vyañjanā which was advanced by 
Anandavardhana and which is masterfully clucidated by Mammata (rightly 
called ध्वनिप्रस्थापनपरमाचायं n given in bare outline, is this :— 


Fyaijand is different from laksanà because the latter operates only 
When the primary meaning being inapplicable is set aside. For instance, 
in the above-quoted example, “गङ्गायां घोपः the primary meaning of the 
word Ganga, viz. the stream is inapplicable in as much as the cowherds’ hut 
is not possible in a stream, and, therefore, that meaning being sct aside, the 
other meaning viz, “bank of the Ganga” is denoted by laksana vrlli. In the 
case of vyañjanā, the primary meaning is, however, not set aside, and the 
suggested meaning that ‘it is time for worship’ etc. is expressed in addition to 
th: primary meaning of the sentence, viz. ‘the fact of setting of the sun.’ 
Secondly, the laksand can express only that which is related to the primary 
meaning, for instance, the ‘bank of the Ganga’ expressed by laksand is related 
to the primary meaning of the word, viz. the stream. In the case of vyañjanā, 
however, no such relation between the primary meaning and the suggested 
meaning is necessary. The latter may be unrelated to the primary meaning, 
or it may be related to it or it may be related to a meaning which is related 
to the primary meaning. Many other differences between  laksand and 
vyañjanā are pointed out. The advocates of vyaijand insist that even the 
purpose for which a recourse to Jaksand is taken is expressed by uyañjanā. 
For instance, when we say that the shed of cowherds is situated in Ganga 
(the stream) instead of saying ‘on its bank’, it is with a special purposc. ‘The 
statement that the hut is situated in the Ganga, the stream, indicates the 
sense of coolness and piety associated with the stream. It was held that the 
sense of coolness and picty, the expression of which it was the purpose of 
using laksand, can be expressed neither by abhidha nor by laksand, but 
by oyaitjaná alone. 


But the opponents of the wyafjand theory were not convinced. ‘They 
insisted on placing all kinds of indirect expression under one category. Is 
there, in reality, a basic and qualitative difference between laksand and 
gyaüjand ? Is it not a fact that whenever there isa suggested meaning, the 
direct meaning, although applicable, is set aside in some way or the other? 
In the example ‘the sun is set’, the idea of worship etc. would be suggested 
only when it is realized that the intention of the speaker concerned is not 
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If, in some case, the 


the statement of the fact of setting of the sun. 
r, there would not be 


statement of the fact be the intention of the speake 
suggestion of any other idea, Similarly, with regard to the question of thc 
suggested meaning being related or unrelated, it may be said that the 
meaning must somchow be related to the primary meaning, 
although it may be quite distant and indirect. The thing is that the scope 
of indirect meaning is unlimited, varied and complicated. To make 
ect meaning of a word and to hold on that account 
can only lead us to 


suggested 


distinctions in the indir 
different varietics of expressive power of a word, 
unnecessary hair-spliting and make confusion worse confounded. 

In this context a phenomenon deserves notice, While it was held that 
transcendental experience of poetic art can be expressed only through 
suggestion, viz. vyanjand पृ, the realization of absolute, the Summum 
Bonum of the Vedanta Philosophy, was accepted as expressed through 
laksand. According to the standard treatises of the Vedanta, the meaning 
of aezafa is conveyed to the disciple by laksand called भागत्यागलक्षणा. 


The question arises: If laksend could operate even in the matter of 
super-transcendental realization of Brahman, why did Anandavardhana and 
his followers insist on a new expressive power of a word, called zyanjana, 
for explaining the aesthetic experience of poetry ? It has been briefly posted 
out why waijand could not have been upheld for the reasons which are 
usually detailed by the followers of the Dhvani school. There must have 
been then something compelling, some kind of new experience, which made 
m vehemently and enthusiastically on zyazjand as different 


For obvious reasons, this problem cannot be considered as isolated fro 

the theory of ‘rasa’ which is intrinsically associated with the theor x 
uyanjand. It would appear that the two theories arc two aspects of a a 
the same doctrine. The ‘rasa’ theory of Bharata preceded, and the pus 

of uvyaüjaná which came in the wake of the former, completed it. The HU 
that the theory of ‘rasa’ is a unique contribution of India in m field d 
Aesthetics has not so far been fully assessed. The reason for the lack of pr A d 
appreciation of that theory is that, being enmeshed in the jargcn of Cu a 
terms, thesame is not usually grasped even by the students of San us 
poctics, Stated briefly, Bharata propounded the doctrine that throu ; 3 i s 
creative power of truc art, human emotions are transformed into a S t i i 
divine experience which is comparable to the ecstasy of the realizati E 

soul in samādhi (trance). This exalted ascthetic experience E 
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designated as ‘rasa’. ‘Rasa’, of course, is based on emotions, but there is a 
world of difference between the two. ‘The delightful inclination of one sex 
to the other called रति is a human emotion, but erotic sentiment (श्रङ्गार रस) 
is intransically differcnt from it. While the former is merely physical, 
or mental, the latter is spiritual; the former is experienced by every human 
being and perhaps shared even by lower animals, the latter is experienced 
only by persons highly developed in the appreciation of art, called सहृदय 
(art-critics). Erotic poetry or a scene in a theatrical performance or 
cinematographic picture can give rise only to the feelings of lust in tlie. mind 
of an undeveloped person, but if it is really a creation of truc. art, it will 
causc a spiritual thrill of delight in a सहृदय, a developed art-critic, 


The theory of ‘rasa’, which is our unique contribution to world-culture, 
could have been born only in an atmosphere of great artistic exultation. 
A retrospect in the literary history of India gives usa clue. Although the 
date of Bharata, as that of any other ancient writer, is taken back to a distant 
past by uncritical orthodox opinion, a study of the history of Sanskrit 
poetics would clearly indicate that Bharata must have flourished towards the 
close of the Sth or the beginning of the Gth century A. D or near about, If 
we look about that time for the source of the inspiration of the theory of 
rasa, it may be stated to bein bold capital letters: as KALIDASA ART. 
Kālidāsa flourished in the beginning of the fifth centuary during the reign 
of Chandragupta II. ` It is, therefore, natural that the period of fifth or sixth 
century coming just after Kālidāsa must have been surcharged by the 
exalted artistic joy of beauties created by Kalidasa’s art. 


Kalidása's art had evoked admiration in all ages, but never so much as 
it did in modern times, especially at the hands of European art-critics. It 
was indeed a great event when Goctlic, the greatest poet. of his time, and, 
according to some, the greatest of all times, became enchanted by 
Kalidasa’s art and culogized it as the art in which carth and heaven were 
combined. There is a clear reason why Kalidasa should be so much 
appreciated in the modern age and by his European admirers. Kālidāsa 
sang of the beauty of human life and of its dignity. Itisin the fitness of 
things that he should be fully appreciated in the modern age when 
achievements of science have vested man with a new sense of the glory of 
his achievement. I may also add that when a new social order appeared in 
the Soviet land, it gave even a greater impetus to the appreciation of 
Kalidasa's art. 


In the light of the modern appreciation of Kalidasa, we can imagine 
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that deep impression that art must have made on the minds of art-critics of 
that age. They must have experienced for the first time spiritual raptures 
caused by a true creative art, and it must have been in that atmosphere that 
Bharata discovered and formulated his theory of ‘rasa’. 


The theory of rasa paved the way for the theory of ayaijand, and 
consequently laid the foundation of the Dhvani school. It was somewhat 
analogous to an event in the history of western poetry when the movement 
of Romanticism invaded the classical poetry. Strangely enough, suggestive- 
ness, the English equivalent for zjyaijand, was the watchword of the 
Romantic movement, and no wonder if zyaijand was in the similar way 
held to be the vehicle of the newly propounded theory of ‘rasa’. "They felt 
that the experience of the exalted artistic joy can be expressed by words only 
through some extraordinary expressive power. That power was designated 
uyañjanā, as different from primary and secondary expressive power of words 
called abhidha and laksand. Historically speaking, the poetry of Kalidasa 
belongs to the fifth century, the theory of rasa to the 6th century and the 
upañjanā must have originated, as there is ample evidence to show, in the 
7th century; although it was formulated by the Dhvanikara towards the close 
of the eighth century. 


v. ES 
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ass कारचिन्तामणि के प्रणेता अजितसेन का समय 


दशरथ द्विवेदी 
गोरखपुर 


अजितसेन कृत 'अलङ्कारचिन्तामणि' काव्यशास्त्र का एक महत्वपूर्ण ग्रन्थ है । इस ग्रन्थ 
में पाँच परिच्छेद है । प्रथम परिच्छेद में काव्य के हेतु, प्रयोजन, स्वरूप आदि पर विचार 
किया गया है | द्वितीय परिच्छेद में चित्र, वक्रोक्ति, अनुप्रास तथा यमक चार शब्दालङ्कारों 
का उल्लेख करते हुए दो सौ से भी अधिक चित्रालङ्कारों का लक्षणोदाहरणपूर्वक विवेचन किया 
गया है । तृतीय परिच्छेद में वक्रोक्ति, अनुप्रास और यमक को सभेद व्याख्या है । चतुर्थ में 
विद्यानाथ का अनुसरण करते हुए अर्थालङ्कारों का कक्ष्याविभाग और निरूपण प्रस्तुत किया 
गया है और पञ्चम में रस, ध्वनि, गुण, दोप आदि का विवेचन उपलब्ध है | इस प्रकार यह 
ग्रन्थ काव्यशास्त्र के विद्यार्थी के लिये अतीव उपयोगी है । 


सर्वं प्रथम पद्मराज पण्डित ने 'काव्याम्वुधि' में इसे १८९३-९४ £o में प्रकाशित किया 
था ।' दूसरी बार शकाब्द १८२९ में कोल्हापुर जेन मुद्रणालय से इसका प्रकाशन हुआ । 
इस प्रकाशन में ग्रन्थ के मुख्यपृष्ठ पर ज्रान्तिवश ग्रन्यकार का नाम जितसेन दिया गया है । 
ग्रन्थ में ग्रन्थकार ने अपने नाम का स्वयं उल्लेख किया है-- 


'अजितसेनेन कृतः चिन्तामणिः भरतयशसीति गम्यते । 
अत एव इस ग्रन्थ का लेखक अजितसेन ही है | 


zio सुशीलकुमार दे के अनुसार लेखक गंगराज रासमल्ल के मन्त्री चामुण्डराय का 
पुरोहित दिगम्बर जैन था और उसका समय दशम शती का अन्तिम भाग था । वह कन्नड 
कवि नागवर्मन्‌ का शिक्षक था, जो रासमल्ल के छोटे भाई रक्षगळ ग के आश्रय में रहता 


१. दे०, इंडिया आफिस प्रिण्टेड बुक्स, १९३८, To ७२ 
२. अ० Fro, Jo ४४ 
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था ।' ऐतिहासिक दृष्टि से ग्रन्थकार का उपयुक्त काल और चामुण्डराय का मन्त्री होना 


असिद्ध है | 

लेखक के कालनिर्धारण में हमें पांच ऐतिहासिक तथ्य इस बात को मानने के लिये 
वाध्य करते हैं कि डॉ० दे की उपयुक्त सभी बातें अयुक्त हैं और लेखक का समय दशम शतक 
नहीं हो सकता । वे पाँच तथ्य हैं : (१) ग्रन्थ की पुष्पिका में राजाधिराज चामुण्डराज का 
उल्लेख, (२) ग्रन्यकार द्वारा उल्लिखित पञ्चास्यपराक्रम के द्वारा म्लेच्छ की पराजय, (3) 
ग्रन्थ में वाग्भट का उल्लेख, (v) अर्थालङ्कारों के कक्ष्या-विभाग में विद्यानाथ का पूर्णतः ag- 
गमन और उनके मत का खण्डन, (५) पुष्पिका में ग्रन्थ के विधिवत्‌ पठन और श्रवण की 
तिथि का उल्लेख | 

ग्रन्थकार ने ग्रन्थ के अन्त में जो आत्मकथात्मक पुष्पिका लिखी है, उसके आधार पर 
उसका समय निर्धारित किया जा सकता है । आत्मकथा में लेखक ने अपने को काश्यप गोत्र 
का चाहमान बताया है । साधारणतः चाहमानों का Aa वत्स माना गया है । बिजौलिया 
अभिलेख में लिखा गया है कि शाकम्भरी चाहमान वत्स गोत्र के विप्र से उत्पन्न guy! किन्तु 
कुछ अभिलेखों में काइयपगोत्रीय चाहमानों का भी उल्लेख है । 


अभिलेंखों से ज्ञात होता है कि काश्यप गोत्र के चाहमान पूर्वमध्य काल के प्रारम्भ में 
राजस्थान में थे। चामुण्डराज मन्त्री नहीं था, यह तो ग्रन्थ की पुष्पिका से ही स्पष्ट है, यहाँ 
१. दे०, डॉ० एस० Ho दे, हिस्ट्री आफ संस्कत पोइटिक्स, To २६४-५ | तु%:पा० वा० काणे 

संस्कृत काव्यशास्त्र का इतिहास, To ४८६ 
२. जगत्प्रपुज्य विन्ध्याग्रे इक्ष्वाकुयरवंशजम्‌ | 

सुरासुरा दिवन्द्ययांग्नि दोर्वलीशं नमाम्यहम्‌ ॥१॥ 

राजाधिराजचामुण्डराज्ञा नि्मितपत्तनम्‌ । 

तत्पुरे स्थितवतां चारुकीतिपण्डितयोगिनाम्‌ ॥२॥ 

प्लवसंबत्सरे मासे शबले च मुशरदृती। 

आश्विजे च चतुर्दश्यां युक्तायां गुरुवासरे ॥३॥ 

एत दिनेप्वल ङ्कार चिन्तामणिसमाहवयम्‌ । 

सम्पक्पठित्वा श्रुत्वाहं सम्पूर्णं शुभमस्तु नः ॥४॥ 

काश्यपे नाम्नि गोत्रे च सूत्रे चाट्बाननाम्नि च। 

प्रथमानुयोगशाखायां वृपभप्रवरेऽपि च ॥५॥ 

एतद्वंशेषु जातोऽहम्‌ ----- ॥ 

इसके बाद का पाठ नहीं मिलता । 

3. te, डा० दशरथ शर्मा, अर्ली चौहान डाइनस्टीज, qo ९ तथा विजोलिया अभिलेख, 

फाल्गुन वदी ३, वि० do १२३०, 
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अजितसेन का समय ३३ 


ge राजाधिराज कहा गया है । चामुण्डराज agada का चाहमान राजा प्रतीत होता है । 
\भिलेओों में इसका उल्लेख महाराजपुत्र चामुण्डराज के रूप में हुआ है । fao do १२७७ 
à वह मण्डोर में शासन कर रहा था । उसका वड़ा भाई सिहविक्रम, fro सं०१२४१ में 
अपने पिता किल्हण के अधीन मण्डोर या माप्डव्यपुर में शासन कर रहा या | ई० सन्‌ 
११७८ (वि० सं० १२४३-४४) में मुहम्मद गोरी ने किल्हण पर आक्रमण कर राजधानी 
नाडोल पर अधिकार कर लिया था, परन्तु जव वह आगे आवू की ओर वढा तो किल्हण के 
छोटे भाई कीतिपाल तथा परमारराज घारावर्ष की सेनाओ ने उस पर आक्रमण कर उसे 
पराजित कर दिया था ।' अतः ग्रन्थ में उल्लिखित पञ्चास्यपराकम,* जिसने म्लेच्छों को परा- 
जित किया था, उसे सिंह बिक्रम होना चाहिये । इस परिसर में चामुण्डराज जो सिहविक्रम का 
छोटा भाई था, वह इस ग्रन्थ का चामुण्डराज होगा और इस प्रकार लेखक का समय वि० Fo 
१२७७ से पूर्व स्वीकार नहीं किया जा सकता । 
लेखक ने अपने ग्रन्थ में वाग्भट का दो वार उल्लेख किया है । औदार्य गुण का विवेचन 
करने के बाद अपने कथन की पुष्टि के लिये वह वाग्भट को उद्धृत करता है--- 
“पदानामथंचारत्वप्रत्यायकपदान्तर॑: । 
मिलितानां यदादानं तदौदार्यं स्मृतं यथा ॥ 
इति वारभटोक्तिरपीष्टा 1" 
उपयुंबत कारिका वारभट प्रथम के ग्रन्थ (वाग्भटालङ्कार ३.३) में अविकल रूप से उपलब्ध 
है । गुणनिरूपण के ही प्रसंग में पुनः वाग्भट का उल्लेख करते हुए ग्रन्थकार ने कहा है कि 
“वाग्भट आदि की दृष्टि से उदात्त गुण का औदायं गुण में अन्तर्भाव हो जाता है" ।' ध्यान 
देने योग्य है फि वाग्भट प्रथम ने उदात्त गृण का उल्लेख नहीं किया है । वह दण गुणों का 
विवेचन करते है--ओंदायं, समता, कान्ति, मर्थव्यबित, प्रसन्नता, समाधि, इसंप, ओज, माधुय 
और सौकुमार्य ।" यद्यपि वाग्भट ने उदात्त का उल्लेख नहीं किया है और न यही कहा है 
कि “उदात्त औदार्य गुण में अन्तभू त Q^ तथापि उसके अनुल्लेख से इस विषय पर उनकी 
स्पष्ट सहमति जानी जा सकती है । इस प्रकार यह स्पप्ट है कि, 'अलङ कारचिन्तामणि' फा 
लेखक वाग्भट प्रथम के याद का है । वाग्भट प्रथम अणहिलपट्टन के शासक चालुक्य जयसि 
q Slo दशरथशर्मा, बही, Jo १३८ तथा सुन्या अभिलेख, इलोव--३६ 
२. तान्म्लेछान्‌ बिहितागसोऽपि नमय प्रार्णः सहश्रीजये-- 
त्यात्तश्रीकरुणः सुरेशहरिदाद्‌यब्धिस्थदेवानतिः i 
ध्यायन्नप्यनहंकृतिः सकल दिग्भूमी शपूज्या शिकः 
श्रीपञ्चास्यपराक्रमो न विकृति ada सोऽगान्निधीट्‌ ॥ अ० fro, ५/३१५. 
३. ao fao, Jo १३७-८ 
४. उदात्तमौदाय$न्तर्भवति वाग्भटाद्यपेक्षया | ao चि०, Jo १३९ 
५, दे० वाग्भटलङ्कार, ३.२. 
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ज ऋतम्‌ 
सिद्धराज के आश्रयी थे, जिसका समय $o सन्‌ १०९४-११४३ माना गया है | डॉ० दे का 
अभिमत है कि प्रभावकचरित के अनुसार वाग्भट ११२३-११५७ ई० के बीच भी निवास 


करते थे और उनका साहित्यिक कार्यकाल सम्भवतः द्वादश शतक BT quiz था | ४ 

अजितसेन ने aas IÀ के कक्ष्याविभाग में रुव्यक का अनुसरण न करके विद्यानाथ का 
अनुगमन किया है। विद्यानाथ की भांति उन्होंने भी समग्र अर्थालङ्कारों को पहले चतुर्घा विभा- 
जित किया है, प्रतीयमानवस्तु, प्रतीयमान औपम्य, प्रतीयमान रसभावादि तथा अस्फुट प्रती- 
मान । पुनः विद्यानाथ के ही समान साधम्यं (त्रिभेद-भेद, अभेद, भेदाभेद), अध्यवसाय, 
बिरोध, वाक्यन्याय, लोकव्यवहार, तर्कन्याय, शृंखला-वैचित्र्य, अपल्लव तथा विशेपणवैचित्र्य 
के आधार पर अलक्कारों का वर्गीकरण भी प्रस्तुत किया है ।' 

अलड कारों के वर्गीकरण में विद्यानाथ का अनुगमन करने के अतिरिक्त अजितसेन ने 
उनका खण्डन भी किया है p साधम्यं का त्रिधा--भेद, अमेद, भेदाभेद--विभाजन करने के 
बाद विद्यानाथ यह कहते हैं कि, (अभेदप्रधान अलद्धारों में) उपमान और उपमेय के स्वतः 
भिन्न होने के कारण अभेदप्रधानता शाब्द (आरोपित) होती है, न कि वास्तविक--- 

'उपमानोपमेययो: स्वतो भिन्नत्वाच्छाव्दमेतग्न वास्तवम्‌” 

विद्यानाथ के इस विचार से अजितसेन असहमत हैं | उनका अभिमत है कि साधर्म्य के वस्तु- 
रूप होने से उपमान-उपमेय का वास्तविक होना उचित है, अन्यथा शशविपाण और खर- 
विषाण की उपमानोपमेयभावता माननी पड़ जायेगी-- 

“'तत्पुनरुपमानोपमेययोः स्वतो भिन्नत्वाच्छाब्दमेव न वास्तवमित्येके । तदसत्‌ साधम्यंस्य 
वस्तुरूपत्वा दन्यथा खरविपाणदशविपाणयोरप्युपमानोपमेयत्वप्रसड गात्‌ ।”” 
स्पप्ट है कि लेखक विद्यानाथ के वाद का है | डॉ० दे के अनुसार विद्यानाथ का समय 
१३ यीं शती का अन्त और १४ वीं का प्रारम्भ हो सकता है ।" अतः लेखक को इसके पश्चात्‌ 
का ही होना चाहिये । 

ग्रन्थ की पुष्पिका में लेखक ने लिखा है कि प्लव संवत्‌, शरदृतु, आश्विन शुवल चतु- 
दंशी, गुरुवार को ग्रन्थ का भलीभांति और श्रवण किया गया । इफेमरीज के अनुसार 
वि० सं० १५९० (२ अक्तूवर, १५३३ fo) को उपयूक्त संवत्सर, मास, पक्ष, तिथि, वार 
सभी मिल जाते हैं ।' अत एव उपयुक्त तथ्यों के आधार पर अजितसेन को १५ वीं शती के 
अन्त और १६ वीं के पुर्वाद्ध में रखना अधिक उपयुक्त होगा । 
१. डा० दे, वही पृ० १९२-९३ 
२. do, प्रतापरुद्रयशोभूषण, Yo २४५-४६. तथा अलङ्कारचिन्तामणि, go ५१-५३ 
३. प्र० स०, पृ० २४६ 
४. अ० चि०, पृ० ५२ 
५. डा० दे, वहीं, To २०९ 
६. दे०, स्वामिकनुपिल्ले की इफ़ेमरीज, भाग-५, Jo २६९ 
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A STUDY OF SOME ASPECTS OF 
INDIAN KHAROSTHI INSCRIPTIONS 


Tapo Nath Chakravarti 
Calcutta 


A careful study of the Indian Kharosthi inscriptions reveals the presence 
of a large number of foreign or non-Indian personal names, official titles, 
Patronymics and some other words denoting names of months etc., 
unknown to the vocabulary of earlier Indian orthodox | 
popular dialects. The coins bearing Kharcsthi legends, 
relic-vases, caskets, scrolls ctc., h 


hitherto 
anguages and 
seals, stones, plates, 
aving on them inscriptions written in 
Kharosthi characters and other types of Kharosthi records like the 
Mathura Lion Capital inscriptions, the regional versions of some well-known 
inscriptions of Agoka written in Kharosthi script found in regions like 
Mansehri, Shahbizgarhi etc, and manuscripts written in Kharosthi 
characters like the Kharosthi Dhammapada, have been found scattered over 
a wide area in North-Western, Northern and Western India and in the 
trans-Himalayan regions like Afghanistan, Central Asia and Chinese 
Turkestan. As to the use of Kharosthi script in early days in India, it may 
be pointed out that its use was not unknown at least during Agoka’s 
time. Some Kharosthi inscriptions of Greek chiefs have been discovered 
in certain localities in North-Western India, But the bulk of Kharosthi 
inscriptions found in India, as pointed out by Sten Konow, belongs to the 
period of Indo-Scythian conquest! The ‘Takht-i-Bahi inscription of the 
year 103, having in its text the name of Maharaja Guduvhara, shows 
that it belongs to the period of Indo-Parthian conquest, 


In the Taxila copper-plate inscription of Patika of the year 78 we find 
in connection with its date the namc ofthe month which was read by 


ee 


1, G.I. I, edited by Sten Konow, Vol. II, Pt. I, p. 11. 
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36 


Pane 
As noted by Sten Konow, the Greek month Panemos 


e Indian month Asadha.1 In the Fatehjang stone 
inscription of the year 69 the word denoting the name of the month given 
in connection with its date has been read as Profhavatasa followed by the 
word masasa. In the English rendring of the name of this month Sten Konow 

is evident that the term 


substitutes the Sanskritised form as Prausthapada, Iti i 
name of the Indian month 


Prothavata 07 Prausthapada, resembling the zT 
Bhadrapada, does not seem to be a foreign word. Nevertheless, 1t 15 not casy 
to determine with accuracy the exact month of the Indian calendar which 
sely denoted by this somewhat strange name of an Inddian month. 
as denoting ‘jetha’ or <jyaistha’, then the 
‘Fyaistha’, the name of the. Indian 


Dowsan as Panemasa. 
broadly corresponds to th 


is preci 
If the prefix ‘prolha’ is thought 
month indicated here may be said to be s 
month that follows immediately after thc month Vaisakha. In the Loriyan 


Tangai Pedestal inscription of the year 3182 Prothavada, probably a variant of 
Prothavata or Prausthapada, is found as the name of the month mentioncd in 
connection with the date of the aforesaid inscription. According to 
Dr. Van Wijk's calculation, the date given in the aforesaid pedestal 
inscription corresponds to the 97th August, A. 10. 234. The month Prothavada 
scems accordingly to have been regarded as being equivalent to the Indian 
month Bhadrapada, corresponding roughly to the period in between the middle 
of August and the middle of September. Profhavada is also found ‘as the 
name of the month in some other Kharosthi_ inscriptions like the Hastnagar 
pedestal inscription.3 According to Dr, Van Wijk’s calculation the 5th day 
of the month of Prothavada of the year 384, which we find inthe Hastnagar 
pedestal inscription, corresponds to the 7th June A.D. 300. If this 
calculation is found correct, then the month Profhavada mentioned in this 
inscription may be regarded as indicating the month Jyaişiha, roughly 
corresponding to the period in between the middle of May and the middle 
of June. 


In the Sui Vihar copper-plate inscription of the year 11 the genitive 
form of the name of the month mentioned in connection with the date 
stated in this record is given as—*Daisi(m)kasya masas(y)a’. According to 
Sten Kodow, this record is dated in the 28th Daisios of the ycar 11 of the 
Kaniska era. Dr. Van Wijk’s calculation ofthe date corresponds to the 


1. Sten Konow, Of. cil., p.24. 
2. Sten Konow, Op. cil., p. 106, 
3. Sten Konow, Op. cil., p. 119. 
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INDIAN KHAROSTHI INSCRIPTIONS $7 
7th June, A. D. 139.1 1६8 clear that Daisi(zi)ka or Daisios is not usually 
found as the name of any Indian month mentioned in early Indian almanacs, 
We do not know exactly what Indian month is meant here as Daisi(nt)ka or 
Daisios. In the Wardak Vase inscription of the year 51, the name of the 
month mentioned in connection with its date is given as Arthamisiya, 
According to Sten Konow, the word Arthamisiya is evidently the locative or 
genitive form of the name Arthamisi, adapted from the Greek name Artemisios.2 
Arthamisiya is also mentioned as the name of the month given in connection 
with thc date of the record in a Box-Lid inscription of the year 18 found 
in Afghanistan. In the Hidda Jar inscription of the year 28, the month 
given in connection with the date is, as noticed by Professor F. W. Thomas, 
Ape(or pi)lae4 In the English rendering of the text of this inscription the 
name of this month is given by Sten Konow as Apellaios. ‘There can be no 
doubt that Apelae or Apellaios is a non-Indian name. 


As to the personal names, patronymics and official titles found in 
Kharosthi inscriptions, it may be pointed out at the outset that some of 
them are cither of a pure or mixed Greek or Scythian or Parthian origin. 
At the end of patronymics like Datiaputra, Imtavhriaputrana ctc., we find 
purely Indian words like putra or putrana. In some of the inscribed silver 
cups discovered at Sirkap in Taxila we find a Kharosthi inscription 
containing the name of an Indo-Greck ruler or a chieftain. This inscription 
contains two words written in Kharosthi characters-—‘Theitaras( y)a 
Thavaraputras( y)a’. There can be no doubt that Theiilara is the Greck name 
Theodoros, which we find in the form 7/eüdorain the Swat Relic Vasc inscription 
asa Thaidora in the Kaldarra inscription. Thavara can hardly be a Greck name 
and may represent the Sanskrit word Sthdvara 5 In the Swat Relic Vase inscrip- 
tion we find the words -* Theidorena meridarkhena’; ctc. Sten Konow has rendered 
them into English as—‘By Theodoros, the meridarkh, °. Professor Thomas 
thought that ‘meridarkh’ should be looked upon as being a Greek official 
title or an official designation indicating an official rank or position. It is 
evident from the Swat Relic Vase inscription that Theiidoros was officially 


1. Sten Konow, Of. cil., p. 141. 

2. Sten Konow, Of. cit., p. 167. 

3. Sten Konow, Op. cit., p. 151. 

4. Sten Konow, Op. cit., pp. 157-58. 
5. Sten Konow, Op. cit., p. 98. 

6. Sten Konow, Op. cit., p. 4- 
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a ‘District Officer’, and that his district included the site of the deposit 
which is commemorated. He was, therefore, most probably in charge of a 
part of the Kabul territory (the Paropamisadae), or of Arachosia or 
Gindhara. As to his date, it may be safely assumed that hc belonged to 
the period of Greek rulers preceding the Parthians and even the early Sakas. 
Thaidora, son of Datia, mentioned in the Kaldarra inscription must have 
been a different person as it is evident from the forms of the letters used and 
the year 113, which we find in that record.1 The word ‘meri(da)khena’ 
denoting ‘by the meridarkh’; is also found in a fragmentary Taxila copper- 
plate inscription. In the Bajaur Seal inscription we find the name of 
another Greck chieftain named "Theüdama'. His name shows that he was 
a Greek; for *"Theüdama' stands for the Greck name Theodamas. We do 
not know who this chief was but it may be assumed that he lived in the 
Kabul country at the time when the Greek dominion was overthrown by 
the Parthians and subsequently by the Kusánas.3 Ina Peshawar Museum 
Sculpture inscription we find the word—‘Minarhdrasa’ meaning ‘of 
Minamdra’, Minarhdra is probably the name of the donor. It is the Greek 
Menandros, and it probably represents, as Sten Konow observes, an older 
form of the Pali name Milinda. This inscription shows the use of Greek 
names in North-Western India at a comparatively late date.A We also come 
across Indianised forms like dramma of Greek word drachma oi.drachm, 
In some of the early Indian Brahmi epigraphs we somtimes find ` Tames of 
Greek rulers or chieftains. Thus, in the Junagarh Rock inscription of 
Rudradáàman we come across the name of Yavanaraja Tusaspha and in the 
Besnagar Garuda Pillar inscription we find the names of Heliodora or 
Heliodoros and Arhtalikhita or Antialcidas. The word dinara, which is the 
name of a large variety of ancient Indian coins usually of gold, is also 
found mentioned in many carly Indian Brāhmī inscriptions. The name 
‘Dinara’ is evidently derived from denarius aurius, the words commonly 
used to denote a large number of commonly found ancient Roman 
gold coins. 


In the Arā inscription of the year 41, we find in the first line the words— 
‘mehardjasa rajalirajasa devaputrasa (Ka) i (sa) rasa’. These four words have 
been used here as titles of the Kusana king Kaniska II, the Son of Vajheska, 


I. Sten Konow, Op. cit., p. 2. 
2. Sten Konow, Op. cit., p. 5. 
3. Sten Konow, Of. cit., P. 6. 
4. Sten Konow, Op. cit., p. 134. 
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who was reigning as a paramount sovereign. at the time when this inscription 
was promulgated and engraved. Professor Lüders drew our attention to the 
fact that the titles used in this inscription might be taken as being a kind of 
commentary of the ancicnt notion about four emperors, the ‘sons of heaven’ 
of China, India, the Roman empire and the Yue-chi, as they are styled in 
Chinese translations of Buddhist works. The tradition about the four ‘sons 
of heaven’ was examined by Professor Pelliot, who pointed out that it was 
known over a large area at an carly date. Ifit is of Indian origin, as professor 
Pelliot remarks, we should expect the arrangement of the four kingdoms 
to be India, Iran, China and the Roman empire, and such an arrangement 
is clearly reflected in the titles of our inscription, where a maharája is the 
Indian, rajatiraja the Iranian, devaputra the Chinese, and Kaisara the 
Roman title. No chronological inference, as Sten Konow points out, can be 
drawn from the usc of the Roman title in this record simply for the reason 
that the title Caesar was used by the Roman emperors down to a late datc.1 
The title ‘Kaisara’ evidently borrowed from the Roman imperial title 
Caesar may have given rise to the later German imperial title ‘Kaiser’. The 
title ‘rajitiraja or ‘rajadhiraja’ may thus be said to be an cxact 
reproduction or a replica of the old Iranian title *Xshayathiyánàm 
Xshayathiya’ or ‘Shionino Shah’ agrecing in idea with the later Muslim 
title ‘Badshah’ or ‘Pidshah’ meaning Emperor. The title ‘Shah’ is cven 
now used to indicate his own royal position by the king of Persia or Teheran. 
The members of the ruling family in certain regions of North-Western 
India who werc known as—‘Daivaputra Sahi Sahanusahi’ during the days 
of the Gupta cmpcror Samudragupta scem to have derived the first part 
‘Saha’ evidently connected with ‘Shah’ of their title *Sahanufahi' from the 
Iranian title—‘Shaonino Shah’or ‘Xshayathiyanam Xshayathiya’. The 
title ‘Devaputra’or Daivaputra’, which is said to be a Sanskrit equivalent 
of the Chinese title meaning ‘Son of heaven’ may be said to be at the root 
of the idea or the thcory of the divine right of monarchy, which became 
dominant in England. In his edicts the Indian emperor Asoka calls 
himself—*Devamam piya piyadasi laja’ or ‘“Devdndh priya priyadarsi raja’. 
Agoka thus describes himself as *Devánüm priya’ or beloved (favourite) of 
the gods. A further advancement of the idea of the divine origin of 
monarchy is found in the usc of title—'dcvaputra' meaning ‘(chosen) son of 
God’ by some kings during the Kusana period in Indian history. 


l. Sten Konow, Op. cit., pp. 162-63. 
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age of the imperial Guptas this idea scems to have 


Subsequently during thc TOW i 
म ed further; for we find that in the Damodarpur Copper-plate inscriptions 


the kings are described as ‘parama daivata’ or ‘the Supreme Divinity’ or the 
Almighty Divine Being. In the Allahabad Pillar inscription Samudragupta 
is described as the ‘acintya purusa’ or ‘the unthinkable Exalted Being’. In 
the Sanskrit drama Mudraraksasa and in the  Manmusamhilà a similar 
idea is found expressed in the words—‘Afahati devalà hyesd narariipena 


tisthati?.1 


Instead of ‘kaisarasa’, R. D. Banerji read the word as *pathadharasa'. 
But Professors Liiders and Sten Konow arc of the opinion that this word 
should be read as—‘kaisarasa’. The title—‘maharaja’ or ‘maharaja’ 
denoting a sovereign of higher dignity than that of a simple ‘rajan’ or a 
‘raja’ is, no doubt, of Indian origin. To denote the position of a paramount 
sovercign we find in ancient India the use of cxalted imperial designations 
like ‘samrat’, ‘ckaray’, ‘rajadhiraja’, ‘sarvarajocchctta’, rajacakravartt’, 
‘narendracandra’ etc. Though in origin the title—'maharája' is Indian, 
its use was not confined among kings of purcly Indian origin, for we 
learn from the Besnagar Garuda Pillar inscription that a Greek ruler 
Antalikhita or Antialcidas enjoyed the glorious rank of ‘maharaja’. With 
the gradual spread of carly Indian culture and civilisation in countries 
outside India like Malaysia ctc., the title ‘maharaja’ became known to many 
kings ruling outside India. We know from the accounts of Arab writers and 
from the evidence of a large number of inscriptions found in ancient 
Yavabhümi or Java, Campa, ctc., that this title ‘maharaja’ was used as royal 
title by many kings of the Sailendra dynasty who ruled over a wide area in 
some of those distant kingdoms during the seventh, cighth and the ninth 
centurics A. D. 


In the Kaniska Casket inseription we find the name of Agisala, the 
architect. According to Dr. Spooner the name Agisala should be taken as 
respresenting the Greek name Agesilaos.2 It has been supposed, as Sten 
Konow states in the Historical Introduction to his Corpus Inscriptionum 
Indicarum,3 that Mithradates I extended the Parthian empire beyond the 
Indus to the Punjab. This event was commemorated through the 
introduction of the imperial title ‘King of Kings’ in India; for the historian 


l. AManusanhita, Canto VII. 
2. Sten Konow, Op. cit., p. 137. 
3. Sten Konow, Op. cit,, p. XXX. 
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Orosius states that hc conquered all the peoples between the Hydaspes and 
the Indus. Hydaspes isa Persian name. This river is, no doubt, the same 
river mentioned by Virgil as Medus Hydaspes. According to Professor 
Rapson, the theory of the Parthian conquest of North-Western India by 
Mithradates I scems to be founded on a misunderstanding of the statement 
of the historian Orosius. Mithradates II, the Great, (123-88 B. C.) seems to 
have been the first Parthian emperor to assume the imperial title ‘King of 
Kings. In eastern Iran the ‘King of Kings’ and the prince of his family, 
who was associated with him in the government, issued coins bearing the 
name of both, the former in Greck on the obverse and the latter in Kharostht 
on the reverse. Greck was the ordinary language of coins throughout the 
Parthian empire and it was not characteristic of any particular province. 
Kharosthi was, on the other hand, in eastern Iran restricted to Arachosia 
(Kandahar). It may be inferred, as Sten Konow points out, from the 
coin-legends thit a viceroy governed this province in the upper valley of 
the Helmand and its tributaries. The paramount position acquired by 
Mithradates II became a thing of the past after the end of his reign. 
Prof. Rapson drew our attention to the fact that the titie ‘King of Kings’ 
was not used in Parthia during the interval in betwcen 88 and 57 B. C., 
which separates the reigns of Mithradates II and III and in the meanwhile 
it was assumcd not only by the Saka king Maues in the East, but also, in the 
years 77 to 73 8, C., by Tigranes, king of Armenia, the great rival of 
Parthia in the West. According to Prof. Rapson, the invasion of India 
was made not during the reign of Mithradates I or II but later on when 
the power of Parthia declined and it was during this period of decline and 
downfall when their feudatories in castern Iran invaded India.1 


In the Takht-i-Bahi inscription of the year 103, we find the name of the 
Indo-Parthian emperor Guduvhara, whose name correspords to Persian 
Vindafarns or the ‘winner of glory’ and as such characterises him as being 
a Parthian. This king Guduvhara is thought to be identical with a king 
called Gondopharnes or Gondophernes, who plays a role in Christian tradition 
as being associated with St. Thomas, the apostle of India and Parthia. His 
names is found as Gudnaphar or Gundaphar in Syriac and Gundaforos or 
Gundoforos in Latin sources. Towards the end of the ‘Takht-i-Bahi 
inscription of the year 103 we find the words—‘erjhuna kapasa puyac’, 
meaning ‘in honour of erjhuna Kapa’. According to Sten Konow, crjhuna 


le Sten Konow, Op. cit., Introduction, p. XXXI, 
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is probably the same word which we find as alysanai or eysanai in the 
cient Iranian population. of Khotan, the samc language 
which the great Kusina emperor Kaniska I later on employed in his coin- 
legends. According to Sten Konow, Kapa is probably dus name of the 
same Kusüna king whose name is often found on his coins as Kadapha, 
Kaphsa or Kapa. Erjhuna or alysinai may be translated into Sanskrit as 
‘kumara’. We may accordingly infer, as Sten Konow says, that Kapa was, 
at the time when Guduvhara’s inscription of the year 103 was issucd, a 


language of the an 


young prince without any official position. 


It may be pointed out in this connection that the title—‘rajatiraja’ 
meaning ‘King of Kings’ derived from the Achacmenian titlc—'"Xshayathiya 
Xshayathiyanam?’, was not used by ancient Indian rulers like the emperor 
Asoka and Kharavela. The Indo-Bactrian or the Indo-Greek rulers did not 
use it in thcir coin-legends but uscd designations like ‘king’ (as known from 
the coins of Diodotus, Euthydemus, Demetrius, Pantaleon, Agathocles and 
Eucratides); ‘great king’ (found in some of the coin-legends of Eucratides); 
‘mahdraja mahata’, or ‘great great-king’ (found on the coins of Hermaeus); 
‘mahdraja tratara’, ‘king saviour’ or ‘great-king saviour’ (shown by the coins 
of Diodotus, Diomcdes, Apollodotus, Strato, Menander, Dionysius, 
Apollophanes,  Zoilus, Nicias, Hippostratus and Hermacus); *mahárája 
dharmika’ or ‘rightcous king’ (proved by the coins of Agathocles, Heliocles, 
Menander, Zoilus and Theophilus); ‘mahdrdja jayadhara’, or ‘victorius king’ 
(used by kings like Antialcidas, Epander, Antimachus and Amyntas); 
‘unconquered king’ (used by kings like Demettius, Lysias, Philoxenus and 
Artemidorus); ‘illustrious king’ (used by rulers like Strato) and ‘mahdraja 
kalanakrama’ or ‘beneficent king’ (used by kings like Tclephus) etc. We also 
find evidence of the combination of the aforesaid titles in the coin-legends of 
many Greek rulers in India, It is only in thc Kharosthi legends of some 
of these Indo-Greck rulers that we find the imperial title *rüjaraja'; but 
these coins may be said to belong broadly to a period later than that referred 
to ina Jaina work named Kalakacaryakathanaka. The coin of Eucratides as 
catalogued by Gardner (Plate XXX) bearing the legend—‘maharajasa 
rajalirdjasa Evucrali (dasa)’ seems to be almost unique, According to the 
said Jaina work the imperial title ‘King of Kings’ or ‘rājātirāja or rajaraja’ 
was for the first time used on Indian soil in his coin-legends by the Saka 


I. Sten Konow, 0%. cit., Introduction, pp. XLVIII to XLIX. 
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ruler of India whose name is found in different forms as Maues, Moa or Moga. 
On the reverse of some of the coins of Maues or Moa, we find the legend — 
‘rajalirdjasa mahatasa Moasa’. ‘The form Moga is found coupled with the 
epithet ‘mahārāya in the Taxila copper-plate inscription of the year 78 of 
an unspecified cra.! Fleet propounded the theory that the great king Moga 
mentioned in the aforesaid copper-plate could not be regarded as being 
indentical with Maues or Moa, who issued coins. But according to other 
scholars like Rapson and Sten Konow Moga cannot be thought of as being 
different from Maues or Moa. 


The Taxila copper-plate inscription of the year 78 mentions the name 
of Liaka Kusuluka, who is said to have been a ‘Ksaharata’ and a ‘Ksatrapa’ 
of Chukhsa (probably the present Chachh immediately west of Taxila). The 
compound ‘“Khakharitavasa’, that is to say, ‘Ksabardlavasa', is found in a 
Nasik inscription of the 19th year of Siri Pulumayi? According to Sten 
Konow, Ksaharata was probably the name of a family or a clan among the 
Sakas of India. This family designation was used, as we learn from their 
epigraphic records, by some members of the Saka dynasty of Kathiaiwar 
and Malava. The members of this Saka ruling house of Western India are 
usually known as the western Ksatrapas. Chaharata may also bea variant 
form of the name Ksaharata or Ksaharata. ‘The coins of Liaka Kusuluka 
are imitations of those of Eucratides, The Greek spelling shows that the 
name ‘Kusula’ or ‘Kozola’ was pronounced as ‘Kuzula’, Kuzula was 
probably the name of a family, as suggested by Prof. Lüders, in which case 
the *Kuzulas' seem to have belonged to the larger group of the Ksaharitas. 
Liaka Kusuluka had a son named Patika. This Patika is called a ‘jativa’ 
in the Taxila copper-plate inscription of the year 78. According to Sten 
Konow, ‘jaiiva’ was probably the same title as ‘yavuga’, which was used by 
some of the carly Kusiina rulers. We learn from Chinese sources that this 
title was used in a series of principalities extending from Wakhan towards 
Kabul, that is to say, in the neighbourhood of Ki-pin. According to Sten 
Konow, this jaüva Patika is evidently the same person whom we find 
mentioned as the mahaksatrava or mahaksatrapa Kusulua Patika in the 
Mathurà Lion Capital inscriptions. Fleet considers jaüva Patika and 
mahiksatrava Kusulua Patika as two different persons. But the use of the 
same designation Kusula by the mahiksatrapa Patika and by the father 


1, Sten Konow, Op. cit., Introduction, pp. XXVIII to XXIX. 
2. Epigraphia Indica, Vol. VIII, p. 60. : 
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of the jaüva Patika proves beyond doubt that the jaüva Patika and the 
mahakgatrapa Kusulua Patika were identical.1 

In the Mathuri Lion Capital inscriptions we also come across the 

names of some other Saka chiefs who are not known to us from otlier 
sources, such as the Ksatrapa Mevaki Miyika, the Ksatrapa Khardaa, Taksila 
Kronina and Khalagamuga. We also find in the Mathura Lion Capital 
inscriptions the name of the yuvarija Kharaosta or Kharaposta aud the 
names of some of the members of thelocal dynasty of Saka rulers of 
Mathura. It is evident from the incriptions engraved on the Sandstone 
Capital found at Mathura that the local Saka ruler of Mathura was the 
mahaksatrapa Rajula. He is generally regarded as being identical with the 
mahaksatrapa Rájüvula mentioned in a Brahmi inscription engraved on the 
Mora stone-slab kept in the Mathura museum and with the ruler whose 
coins are imitated from those of Strato II, bearing on the reverse the 
Kharosthi legend—‘apratihatacakrasa ksalrapasa Rajueulasa’. Other coins of 
this ruler bear the Brahmi legend —‘mahakhatapasa Rajubulasa’. The Mathura 
Lion Capital also contains the name of Rajula’s son, the Ksatrapa Sudasa. 
Sudasa is generally thought to be identical with the chief whose coins bear 
the Brahmi legend—‘mahakhatapasa putasa khatapasa Sodasasa’, The name of 
Sudasa is also found mentioned in two Brahmi inscriptions. One of these 
iuscriptions refers to the Svamin Mahàksatrapa Sorhdasa while the other 
mentions his name as Svamin Mahaksatrapa Sodiasa. 

We find two different titles, ksatrapa and mahaksatrapa, the latter 
evidently indicating a Superior or a higher rank. It is evident that a 
ksatrapa might sometimes assume the higher rank when the official position 
of mahàksatrapa became vacant. We have evidence to show that ;such a 
thing seems to have happened sometimes among some members of the Saka 
dynasty of Western Ksatrapas. ‘The title ‘ksatrapa’ probably derived from 
the Iranian word Xatrapavan scems to have denoted the position of a satrap 
or a subordinate ruler. The title ‘mahaksatrapa’ is found for the first time 
on the Mathura Lion Capital and on the coins of Rajula. The Ksatrapas 
Hagana and Hagimasha, who may have been his predecessors, only uscd 
the inferior title, and the same was the case with Liaka Kusuluka, The 
higher title ‘mahaksatrapa’ was not introduced long before the time of the 
record which we find on the Mathura Lion Capital, when Sodasa was 
ksatrapa as subordinate to his father the Mahaksatrapa Rajula. Sodasa 


1, Sten Konow, 00. cit., Introduction, p. XXXIII. 
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later on succeeded his father in the higher position as mahakgatrapa. Liaka 
Kusuluka seems also to have risen from the position of ksatrapa to that of 
maháksatrapa and his son Patika became at first ksatrapa to that of 
mahàksatrapa and his son Patika became at first ksatrapa and then 
mahaksatrapa. At the time of the Taxila copper-plate of the year 78, there 
were in all probability no mahaksatrapas at all, but only ksatrapas, the 
lower position being that of a jaüva. There are some indications to show 
that the introduction of the title mahākşatrapa coincided with the abolition 
of the imperial title *King of Kings. It may be inferred from the 
account given iu the Kalakücaryakalhànaka that there was a considerable 
decrease of the Saka power in Western India on account of the rise of 
Vikramaditya of Malava. It is evident from the use of Brahmi in coin- 
legends and inscriptions and the use of the Vikrama era by the ksatrapas of 
Mathura that the spirit of national independence made itsclf felt at Mathura. 
The Sakas in India scem also to have become unable to resist. the pressure 
of renewed Parthian invasion for some time. Later we find that the Parthian 
rulers established themselves in the Punjab. The Sakas, therefore, 
found themselves compelled to make a desperate attempt to 
tighten their hold in the regions round Mathura. The Lion Capital 
mentions the military camps, and it is possible that it contains a reference 
to funeral solemnitics after the death of King Moga, who had the imperial 
title ‘King of Kings’.1 


Among the Western Ksatrapas also we often find many personal names 
of foreign or non-Indian origin. The provinces under the sway of the 
Western Ksatrapas, namely Surigtra and Malava, do not strictly belong to 
the territory of Kharosthi inscriptions. Prof. Rapson drew our attention to 
the fact that the oldest of the Western Ksatrapas, Bhümaka and Nahapina, 
were viceroys or Ksatrapes of the Kusinas. They are both designated as 
Ksaharatas. This designation as well as the usc of Kharosthi in their 
Ge legends in a country where Kharosthi was not in common usc point to 
the conclusion that they came from the north-west. The name Bhümaka 
reprcsents an attempt oftranslating into corrupt Sanskrita forcign name. 
Somewhat later, we find the name of another Western Ksatrapa ruler 
named Casfana. In an inscription of the year 522, we find the name of 
Castana as well as of his grandson Rudradaman. Casfana struck coins both 


]* Sten Konow, Op. cit., Introduction, pp. XXXIV to XXXV. 
2. Epigraphia Indica, Vol. XVI, p. 19. 
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as ksatrapa and as mahaksatrapa but his son Jayadáman issued coins as 
ksatrapa and notas mahaksatrapa. Castana’s name has been explained by 
Prof. Andreas as corresponding to Pashto Chashtan meaning ‘a master’. 
As Pashto is in some way connected with the ancient Saka language of 
Eastern Turkestan, we may infer that Castana was by race a Saka. In his 
inscriptions and coin-legends Castana is called the son of Ysamotika. 
Ysamotika is evidently derived from the Saka word ‘Ysama’ meaning ‘carth’. 
Sylvain Levi and Sten Konow are, therefore, inclined to identify Bhümaka 
and Ysamotika. The name Bhümaka seems to indicate the adoption of an 
Indianised name to avoid the displeasure of his subjects in a foreign land like 
India by a ruler of Saka origin because Saka power was already overthrown 
in Malava. The Western Ksatrapas seem also to have suffered defeat at the 
hands of the Andhras or Satavahanas of the Deccan some time during the 
reign of Nahapina, but they apear to have partly reasserted themselves 
under Castana. We may, therefore, look on Castana's use of the indigenous 
$aka form of his father’s name Ysamotika. The inscriptions engraved on 
the Mathura Lion Capital reveal some non-Indian names. 


For Nadadiakasa, Bhagvanlal suggested the reading Nadasiaka sayar. 
It was read by Bühler as Nadasia Kasaye. Thomas read it as Nadadi (si?) 
akasa thinking that Namdasi should be read on the analogy “it=other 
names found here. Sten Konow is accordingly inclined to read the words 
in question as-—‘Khar(r)aostasa yuvaraña mat(r)a JVadadiakasa'.| Kharaosta 
has generally been identified with Kharahostcs, the son of Arta, who is 
known from coins. According to Lüders we have no reason for doubting 
their identity. According to the usual interpretation the name’ of Rajula’s 
chief queen is Nadasiakasa. The real name of Rajula’s chief queen. is 
Ayasia and Kamuia scems to have been her family or local name. The 
word ‘Kamuio’ is also found written in the record engraved on the Lion 
Capital in smaller characters. It seems as if the addition is meant to 
characterise Kharaosta, who must, in that case, have been a Kamuia. If 5०, 
it would be a designation common to the chicf queen and Kharaosta 
Kamuia may be an adjective derived from Kamboja or old Persian 
Kambuja meaning ‘the Kambojan’. Some scholars think that Ayasia 
Kamuia was the daughter of Kharaosta and mother of Nadadiaka, The 
name Nadasiaka is Iranian.? 


1. Sten Konow, Op. cit., pp. 34-35. 
2, Sten Konow, Oy, cit, pp. 35-36. 
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The title Yuvaraja is not found in other Kharosthi inscriptions, nor 
in the inscriptions or coins of the Western Ksatrapas. Bühler is of the opinion 
that the fact that Kharaosta bears the title ‘yuvaraja’ indicates that he was 
designated to be the successor of Sudasa, because the latter was childless or 
because the order of succession went from brother to brother. Sten Konow 
is inclined to think that the title ‘yuvaraja’ did not belong to the Ksatrapa 
but to the imperial line, to which Moga belonged. The imperial title 
*King of Kings' seems to have been abolished after the demise of 
Moga.! But Sten Konow himself admits that it is very difficult to speak 
with certainty about the state of things prevailing in those days. 


The Mathura Lion Capital inscriptions contain strange non-Indian 
names of some ladics who are not known from other sources. Take for 
instance the name of Abuhola. Thomas compares the name of Abuhola 
with names like Spalahora. Abuhola was the mother of Ayasia Kamuia 
and was most probably the wife of Kharaosta. Similarly, we find the name 
of Pispasi. The name Pispasi may be compared with the name of 
VeSpasi, which occurs in the Manikiala inscription and may represent 
a Visvasika. 


In the Mathura Lion Capital inscriptions we come across the names of 
Khalamasa and Maja and the compound word ‘horakaparivara’. Bhagavanlal 
and Bühlcr read Falamasa instead of Khalamasa. Thomas and Sten Konow 
alike read this word as Khalamasa. Khalamasa is a non-Indian name and 
Thomas compared it with the name Khalasamusa found elsewhere in the 
inscriptions engraved on the samc Lion Capital. According to Liders, 
‘horaka’ is a short form of ‘horamurta’ found in the Manikiala inscription. 
According to Sten Konow, the Saka word ‘horaka’ agrees in meaning with 
‘danapati’ or ‘gift-lord’. Khalamasa and Maja were probably brothers of 
Kharaosta. In the Mathura Lion Capital inscriptions some other strange 
non-Indian names of persons arc found like Mevaki Miyika, Khardaa, 
Nauluda, Kalui, Hayuara and Hana. 


The name of Azcs seems to occur in the form ‘Ayasa’ in connection with 
an illegible date found in a Kharosthi inscription discovered at Shahdaur.? 
Sir John Marshall explained ‘Ayasa’ and thought that it was added in order 
to characterise the year as corresponding to an cra founded by Azes. 
Prof. Rapson and Mr. Rama Prasad Chanda also upheld Marshall’s view. 


. Sten Konow, Op. cit., p. 36. 
. Sten Konow, Op. cit., Introduction, p. XXXIX. 
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According to Prof. Rapson, Azes was the founder of the reckoning known 
as the Vikrama cra, which is gencrally supposed to have taken its start 
during the year 58-57 B. C. Marshall's theory was also supported by 
Mr. Akshaya Kumar Maitra, whose arguments are given below. Similarly, 
in the Taxila inscription of the year 130 the date and the account of the 
deposit of the relic is followed by benediction on an unnamed Kusána 
(Khusana) king. If Ayasa is explained away as an adjective qualifying 
Ashadasa, we have to recognise the ycar 136 as a year of the Kushàn cra. 


According to Rapson, the throne of Taksasilà had passed from the 
Šaka and Pahlavas to the Kusinas. Azes could scarcely have been 
furnished with his wanted tile ‘Great King of Kings’ in the Taxila Silver 
Scroll inscription without prejudice to the house actually ruling. But 
Sten Konow argues that we do not find in other inscriptions the method 
followed here of speaking about Azes-years because such an idiom could 
not be intelligible unless it was commonly used. Flect drew our attention 
to the fact that Sir John’s explanation of the dates of the two Taxila records 
leads to the unlikely result that down to the date of the Patika plate two 
eras, one instituted by Moga and the other by Azes, were used 
simultaneously, because the tivo eras evidently overlap. Such an argument 
cannot be regarded as being of a convincing nature because in such 
circumstances it would not at all be unnatural to distinguish: the two 
reckonings by the addition of distinguishing names like ayasa. According 
to Sten Konow, the most cogent argument against Sir John Marshall’s 
interpretation lies in the fact that it is the invariable practice as it may bc 
judged from a study of ancient Indian epigraphs that wherever we find the 
name of a ruler given in the genitive in connection with the date given in 
the record we must always think of the ruler named there as being actually in 
power or as ruling at that timc. Hence if ‘ayasa’ denotes ‘of Azes’, then Azcs 
must have been ruling in the year 136 and he must be supposed to have been 
ruling in Taxila simultancously with the Maharaja Rajatiraja Devaputra 
Khushana mentioned in the same inscription. But such a supposition must 
be regarded as absurd.1 


The word ‘ayasa’ had, therefore, been explained by different scholars in 
different ways. Thus according to Liiders ‘ayasa’ might stand for 'ayam 
Samvalsara’ meaning ‘this is the ycar'. But Sten Konow points out that such 
an idiom is not found used in any other inscription. Prof. F. W. Thomas 


J. Sten Konow, Op. cit., p. 72, 
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explained ‘ayasa’ as the genitive form of the pronoun ‘ayam meaning this. 
As Sten Konow remarks the expression ‘of this Asidha’ would be quite 
intelligible in case there were two months called Asüdha in that year but 
would be quite unintelligible later on, Flect thought that the word might 
be read as ‘casa’ and not ‘ayasa’, ‘Rasa’ may stand for the Sanskrit word 
‘elasya’. But, as Sten Konow points out, we cannot in that case give ‘reason 
for the disappearance of the intervocalic १. Fleet wes also inclined to think 
that ‘ayasa’ should be corrected as ‘viyasa’ representing the Sanskrit word 
'dviuyasya". Such an explanation is hardly possible because we find the 
word *ayasa' and not 'viyasa', The only explanation which gives a 
satisfactory sense and does not present any phonetical difficulty is to suppose 
that ‘ayasa’ stands for ‘ddyasya’, in which case we are to assume that there were 
two months named Asidha in that year.t Some scholars opine that Azes 
and Aziliscs seem from their names to have been of Saka or Scythian origin. 
But scholars like Sten Konow think that the Azes group of kings were 
Iranians or Parthians. Certain types of coins issued in the joint names of 
Azes-Ayilisha and  Azilises-Ayaled led scholars like V. A. Smith and 
D. R. Bhandarkar to suggest that there were two kings bearing the name 
Azcs, that is to say, Azes I and Azcs IT, the latter succeeding Aziliscs, who 
was the successor of Azcs 1.२ Hoffmann and F. W. Thomas held the view 
that Azes and Azilises were names of one and the same ruler and that the 
name Azcs was merely a contracted form of the name Azilises.3 Hoffmann's 
theory was supported by Herzfeld. It has been advocated alike by the 
Dutch scholar Lohuizen-de Lecuw.4 Whitchead questioned the validity of 
the arguments of Hoffmann and Thomas.5 Sten Konow was at first inclined 
to think that Azes and Azilises were the names of onc and the same ruler 
because the use of the imperial title on both sides of the so-called joint 
issues of Azes and Aziliscs shows that they were identical.6 But Sten Konow 
later on changed his view and observed that “the coins bearing the names 
Azes and Azilises are so numerous, and sccm to cover such a long period 
that most scholars think that there were more rulers than one of 
that name, and I now accept that conclusion.”? Sir John Marshall and 


I. Sten Konow, Op. cit., pp. 72 to 73. 

2. A Comprehensive History of India, Vol. II., pp. 205 to 207. 
3. Jounal of the Royal Asiatic Socicl y, 1906, p. 208. 

4. The Scythian Period, p. 318. 

5. Catalogue of Coins in the Punjab Museum, pp. 93 and 132. 

6. Sten Konow, Op. cit., Introduction, p. XL. 

7. Sten Konow, Journal of Indian History, Vol. II, 1933, p. 24. 
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Mr. G. Majumdar were alike led to conclude that there were two kings 


bearing the name Azes. It is evident froma study of some coins that 


Aves If or asccond Azes reigned after. Azilises simply for the reason that 
one ASpavarmi, son of Indravarma, served first as the Strategos under 
Aves II and transferred his allegiance later on to Gondophares. Azes, the 
overlord of Agpavarma, cannot on numismatic grounds be regarded as being 
Azes I who preceded Azilises, According to Rapson, the co-ruler Spaliriscs 
with whom Azes is found associated in certain coins was probably Azes II. 
According to Prof. J. N. Banerji, Azes, whom we find from some coins as 
associated with a co-ruler named Spalirises, was most probably 
Aves I and not Azes II. Rapson also concluded that Aziliscs was associated 
with two kings named Azes, possibly with his father and predecessor at. tlie 
beginning of his reign and with his son and successor at its close. 


In the Taxila Silver Scroll inscription of the year 136 we find the word 
Khusanasa. The stratification at Taxila shows that the Kusinas were the 
immediate successors of Guduvhara's dynasty and important Kharostht 
inscriptions bear witness to their rule. In the Kharosthi coin-legends of 
. Kadphises I we find the word Kusana or Khusana. In Indian Kharosthi 
inscriptions we find Gusana and Khusana; in Central Asian Kharosthi 
Kusana and Kurgana and in a Brahmi inscription from Mat near Mathura 
na (putro). A similar form seems to be represented by the Chinese 
word Kuci-shuang. In the coin-legends of Kaniska and his successors we 
find the genitive plural form Kosano. In Kumaralàta's Sanskrit Buddhist 
work falpandmanditika, King Kaniska is said to be of the family (kula) 
of the Kiu-sha, evidently Kuşa. Holstein thought that the genitive form 
Khusanasa should be explained as Khusina as meaning ‘King of the 
Kugas.t Sten Konow is not inclined to accept Holstein’s explanation, In 
Kalhana’s Rdjatarangini® Kanişka and the other members of his dynasty 
are said to be Turuskas or Turks, In inscriptions and coin-legends 
Kadphises I is characterised as a *yavuga' or as ‘yaua’, ‘This title ‘yavuga’ 
was identified by Hirth with the Turki or the Turkish title ‘Jabgu’ and the 
conclusion was drawn that the Kusinas were ‘Turks, The designation 
Kujüla has also been thought as being Turkish. M. Sylvain Levi drew our 
attention to the statement in Hemacandras's Abhidhdnacintamani that the 
Turks used the royal title ‘Sakhi’, This title ‘Sakhi’ is thought to be the 


I. Journal of the Royal Asiatic Society, 1914, pp. 79 fT. 
2. Kalhana’s Rzjatcrangi; i, 1, 170. 
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same as ‘Shahi’, the title used by Kaniska and his successors in Brahmi 
inscriptions! According to Sten Konow, Turki tribes made their appearance 
in the country where the Kusinas were once rulers and this fact explains 
the statements of Kalhana and Hemacandra, which are based on a later 
state of things. Designations like *Yavuga and *Kujüli are also found 
among, as Sten Konow points out, the Sakas. Yavuga, according to Sten 
Konow, scems to have been used in the form ‘yaiiva’ or *zauva? by the Saka 
ruler Patika in the Taxila copper-plate inscription of the year 78. According 
to Luders, Kujüla is the name of a family or a clan, In an inscription 
of the year 11 found at Zeda the reigning sovercign bears the titles ‘Murodw 
and ‘Marjhaka’. Murada evidently stands for the old Saka word *Murunda* 
meaning 5vámr' or lord. The Saka Murundas are found mentioned in 
the Allahabad Pillar inscription of the early Gupta emperor Samudragupta. 
Marjhaka may be said to be an equivalent of the old Saka word ‘Malysuhi’, 
used in the sense as the Sanskrit word ‘grhapatirataa’ indicating one ‘who 
secs all treasures below ground and transfers those which have no owner to 
the Kings treasury’. This designation thus characterises the ruler as 
abounding in wealth or treasure. The coin-legends of Kaniska and his 
successors, as Sten Konow points out, are written in pure Khotani Saka 
language. The legends written in Greek Characters on these coins may be 
transliterated as Shaonano Shao  Kaneski Kosano. Sten Konow is 
accordingly inclined to think that the Kusinas were Iranians in language 
and its affinity with that of the old Sakas leads to the conclusion that they 
were a Saka clan or family of the Yue-chi stock.2 


In the Taxila Silver Vase inscription of the year 191, we find the name 
of Jihonika, described here as the son of Manigula, the brother of the 
Great king. We also learn from this inscription that Jihonika was the 
Ksatrapa of Chukhsa or modern Chach, of which Taxila was the capital; 
Jihonika is evidently identical with the Rsatrapa Zcionises, whose Kharosthi 
coin-legends run as—‘Manigulaso Ksatrapasapulrasa Ksatrapasa Jihoniasa’ "The 
name of Jihonika thus shows that it isan Indianised form of a foreign name. 
Zeionises is said to have been the ruler of Puskalavati4 At Sirkap 
Sir John Marshall found some coins bearing on the reverse the Kharosthi 
legend ‘mahdrayasa rayardyasa devaputrasa Kuyula Kara Kaphsasa’ and 


. Sten Konow, Op. cil., Introduction, pp. L to LII. 
Sten Konow, Op. cil., Introduction, pp. L to LILI. 
Sten Konow, Of. cit., pp. 81-82. 

The Cambridge History of India, Vol. 1, pp. 582 and 584, 
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‘mahārāyasa rayatirdyasa Kuyula Kara Kapasa’. According to Prof. Rapson, 
Kujüla Kara Kadphises (or Kuyula Kara Kapa) seems to have been 
different from Kujüla Kadphises or Kadphises I and ‘scems to have 
succeeded the satrap Zeionises in the kingdom of Puskalavati, and he may 
have been contemporay with Wima Kadphises’. As Sten Konow puts it, 
“It scems to me that the imperial title used on his coins precludes the idea 
of his having been a subordinate ruler. And the Chinese annals only know 
two old Kushanas with imperial power. I, therefore, think that the additicn 
Kara cannot prevent us form ascribing these coins to Kadphiscs I. We 
do not know anything about the signification of this Kara." Rapson drew 
our attention to the fact that ‘most of the coins of Kujula Kadphises shew 
clearly both by their types and their fabric that they were struck in the 
Kabul valley.’ The Sirkap coins, as Sten Konow thinks, were struck after 
the conquest of Taxila. Sir John Marshall thought that the simultancous 
use in the legends found on certain Sirkap coins of the titles Yavuga and 
*mahárája rdjalirdja’ showed the fallacy of the current view that the tide 
‘Yavuga’ was replaced by the imperial designation ‘mahkdrdja rajaliraja’ 
after the conquest of India. But Sten Konow is inclined to infer that 
Kujüla Kadphises started on his carecr as a ‘Yavuga’ and the usc of this old 
modest title on some of his coins should be looked upon as bearing witness 
to a feeling of pride at the success which led him from such humble 
beginnings to the position of emperor and master of the famous town 
of Taxila.? 


In the Khalatse inscription of the year 187 we find the name of 
Kadphises II or Wima Kadphises given in its Indianised genitive form as 
Uvima Kavthisasa. We learn from the Taxila Silver Vase inscription of 
the year 191 that Manigula, the father of Zcionises, was the brother of the 
mahiraja or of some dignitary of a higher rank than that of a Ksatrapa. Who 
this mahürüja was, we do not know with certainty. According to Sten 
Konow, this maharaja was Wima Kadphises. As the name of this mahiraja 
is not given, it is possible that he had died at the time when the Taxila 
Silver Vase inscription was issued. It is evident, as Sten Konow points out 
that there was after the death of Wima Kadphises, a disintegration of 
Kusina power similar to what scems to have taken place after the death of 
Moga. With the rise of Kaniska I, the Kusina power again reached the 


1. Annual Report of the Archacological Survey of India, 1912-1 3, pp. 44 and 51. 
2. Sten Konow, Op. cit’, Introduction, p. LXV. 
3. Sten Konow, Op. cit., p. 82. 
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height of its glory. The name of Wima Kadphises is g 
as Yen-kao-chen. Names like Huviska, Vasiska, Kaniska ctc., may similarly 
be looked upon as being non-Indian. The names of Huviska and Vasiska 
are probably given as Huska and Juska in Kalhana’s Rajataraigini, The 
name of the Kusama ruler Vasudeva may be said to be out and out Indian 
or as having no indication revealing its foreign origin. In the Ari 
inscription of the ycar 41 we find the word *Dashavharena? 
Liiders as ‘Dashaverana’, i 


iven by Hou Han-shu 


read by 
According to Sten Konow, ‘Dashavhara’, a name 
which is evidently Iranian, makes us aware of Scythic names like 


Spargaphotas. The word ‘Posapuriaputrana’ found in the same Ara 
inscription has been rendered by Sten Konow into English as ‘of the 
Peshawarian scions'. Posapuria is thus thought to be a name of modern 
Peshawar or ancient Indian Purusapura. 


Among some other non-Indian personal names and patronymics found 
in Kharosthr inscriptions discovered in India mention may be made of 
‘Gusanavasasarnvardhaka’ Lala described as a general or a Dandanayaka, 
VeSpasia, the Khudachian and the Vihara architect Burita (mentioned in 
the Mānikiāla Stone inscription). In the Ghaz Dheri Pedestal inscription 
we thus come across the name of Lavisa, the donatrix. In tlic Takht-i-Baht 
inscription we find the name of Mira Boyana. Instead of Boyanasa some 
French scholars like M. Boyer read the word as ‘goyanasa’, M. Boyer 
explained ‘Goyana’ as ‘goyina’ meaning a bullock cart. Thomas read it as 
‘boyanasa’. Mira Boyana scems to be a non-Indian personal name. 
According to Sten Konow, the word ‘boyana’ has almost the same meaning 
which we find in the Prakrta word ‘tratara’ used in coin-legends? In the 
Manikiala Bronze Casket inscription we find the name of the Kgatrapa 
G(r)anavhryaka.4 There can be no doubt that ‘G(r)anavhryaka’ is a. non- 
Indian proper name. In the Shahdaur inscription we find the name of 
Rajan Namijada or Damijada. The title ‘rajan’ was also uscd by some 
members of the family of the Western Ksatrapas. Among the names of 
the rulers known as the Western Ksatrapas we find the name of Damajada 
also written as Dàmaysada. The name Damijada may have something to do 
with the name Dimajada. The name Damijada is evidently Iranian and 


Journal of the Royal Asiatic Society of Great Britain and Ireland, 1906, p. 206 
Sten Konow, Op. cil., p. 150. 

Sten Konow, Op. cit., p. 60. 

Sten Konow, Of. cit, p. 151. 
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he was, according to Sten Konow, the Saka ruler in the Agror valley.) In 
an oval copper scal found at Taxila we find the name of a man called 
Denipa. The first letter of this name may, as Sten Konow adinits, be also 
read as ‘ja’. In any case, if this name is deemed as being of Indian origin, 
Denipa or Janipa seems to be a somewhat uncomman name among the 
Indians of that age.2 In the Wardak Vase inscription we come 
across names like Hashthuna and Vagra Mareg(r)a. Vagra Mareg(r)a is 
said to have been Kamagulyapu(tr)a or as being a son of Kamagulya. The 
names Hashthuna and Vagra Marcg(r) are evidently Iranian? Hashthuna 
Marega is the name of the brother of the donor. In the Zeda inscription 
we find the name of the donor Hipea Dhia. We may compare this name 
with Greck names like Hippeos and Hippias.1 In onc of the inscriptions 
found at Takht-i-Bahi Dr. Vogel read the name of the donor as Horashada. 
Horashada seems to be an Iranian name. In the Panjtar inscription of the 
year 122 we come across the name of Moika, who is said to have been the 
son of Urumuja or Urumujaputra. According to Sten Konow, the name 
Moika is evidently un-Indian.6 In the Kurram Casket inscription of the 
year 20, Mahiphatia is given as the name of the writer of this record. The 
name Mohiphatia, as Sten Konow points out, is not known from any other 
source.? In an inscribed silver plate found at Taxila we find an un-Indian 
personal name Murhjukrita. ‘This name is also found in another minor Taxila 
inscription as Mirjukyita. ‘The last part of the aforesaid name, that is to 
say, krita may, according to Sten Konow, be looked upon as resembling the 
Greek term ‘kritos’ found in personal proper names such as Demokritos. 
In the said inscribed silver plates found at Taxila we find just after the 
donor’s name Murnjukrita given in its genitive form the letters and numerical 
figures :—'s(y)a 20 dra 1’. At Sten Konow puts it, there can hardly be any 
doubt that ‘sya’ and ‘dra’ are abbreviations of ‘Satera’ and ‘drakhma’ respec- 
tively and that the value of the silver plate bearing this inscription seems 


I. Sten Konow, Op. cit., p. 14. 
2. Sten Konow, Op. cit., p. 101. 
3. Sten Konow, Op. cil., p. 167, 
4. Sten Konow, Of. cit., p. 143. 
5. Sten Konow, Of. cit , p. 63. 
6. Sten Konow, Op. cit., p. 69. 
7. Sten Konow, Op. cit., p. 155. 
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accordingly to be stated here in this way. According to Sten Konow, the 
Greek word ‘Stater’ seems to have assumed the form ‘Satera’ as we find in 
this record as well as in some other Kharesthr documents found in 
"Turkestan. Prof. F.W. Thomas dealt with some cxamples of its usc in 
Kharcstht documents from Niya, and in one of them, no. 43, 
written as ‘S(r)adera’.2 We learn 


this word is 
from some fragmentary Kharosthi 
inscriptions found on Tor Dherai inscribed potsherds that a certain Yola 
Mira, who bears the title Shahi dedicated a ‘prapa’ or a place or hall for 
providing water. Yola reminds us of Ye-u-la, the son of Kustana, the first 
king of Khotan according to "Tibetan sources. It is not unlikely that 
Yola Mira’s family hailed from the Khotan country and belonged to the 
little Yuc-chi. We may compare it with the name Yolamona found on a 
Taxila seal. The title ‘shah’ was used by the old Sakas who founded an 
empire in the Indus country. It was revived by Kaniska I as ‘shao’ and used 
in the Brahimi records of his successors 3 


In the Hidda inscription of the year 28, we find the word ‘sastchi’ in 
connection with the date given in this record. Instead of ‘Apclae sastchi 
dasahi' Prof. Thomas suggested the reading ‘Ape(or pi}lacsa stchi dasahiti’. 
As to the word ‘sastchi’, Sten Konow says:—“The only question is, I think, 
whether we must not read ‘sasthehi’, for there is evidently a vertical rising 
from the cross-bar, as sometimes in the Kharosthi documents from Central 
Asia, where it has been customary, in such cases, to translitcrate sth 
According to T. Burrow, the documents in the Kharostht alphabet, recovered 
by Sir Aurel Stein from Central Asia, are written ina varicty of Indian 
Prakrta that was used as the administrative language of Shan-Shan or 
Kroraina in the third century A. D. The bulk of the texts comes from Niya, 
which lay on the extreme edge of the kingdom bordering on Khotan. The 
language of these documents represents a varicty of Prakrta not otherwise 
known and it contains a large number of non-Indian words.5 There is some 
reason to belicve, as Mr. Burrow points out, that a large number of the 
words found in the language of these documents made their appearance in 
the Prakrta dialects of North-Western India before they came to be used in 


Sten Konow, 0p. cit., p. 98. : 
J. R. A. S., 1924, pnr 671 (and J. R. 4. S., 1926, p. 507. > : 
Sten Konow, Op. cit., pp. 171-75 and Thomas in Stcin's Ancient Khotan, pp. 501. ff. 


Sten Konow, Op. cil., p. 157. न 
H. W. Baily, Bulletin of the Schoo! of Oriental Studies, VILT, 1936, London, pp. 883 to 917. 


a oè got © m 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


56 RTAM 
Central Asia. Thus some Iranian loan-words like ‘sthora’ ‘gañja’, (fasva) vara’? 
‘divira’, *dranga', ‘kakhorda’, ctc., arc also found in the contemporary Sanskrit 
language of India. 'Saste' meaning ‘day’ is found in some Kharosthi 
inscriptions found in North-Western India while ‘namataka’ meaning felt is 
found us:d in Pali. Such words seem accordingly to have become part of 
the language in India itself. The Prakrta thus used in India had a fair 
sprinkling of Iranian words. 

As stated before, it is now admitted that the Kusána emperors borrowed 
the title Devaputra ‘Son of Heaven’ from China. Ticn-tscu or the ‘Son of 
Heaven was the regular title of the Emperor of China. It did not have 
that special significance anywhere clsc. In the Kharosthi documents 
collected by Sir Aurel Stein the kings of Khotan, who were most probably 
connected with the Kusinas, are found to have used the same title. The 
Kusina emperors were the first to establish contact with China, Persia and 
the Roman Empire and to usc titles signifying the imperial dignity in all the 
countries with which they entertained relations. As the emperor of India, 
they used the common Indian title ‘maharaja’. But they also borrowed the 
tide ‘rajatiraja’ or ‘rajatiraja’ ‘the king of kings’ from Iran, the title of 
‘devaputra’, ‘the Son of Heaven’ from China and the title of ‘Kaisara’ 
(Caesar) most probably from the Roman Empire. The reading of the last title 
which is found only in the Ari inscription of Vajeskhaputra Kaniska is 
doubtful. Itis, however, quite probable that a great Kusána would use 
such a title, as it was the last of a series of titles known to him signifying 
the imperial dignity. The text of She-Eul-Ycu-King, a text of Indian origin 
giving an account of twelve ycars of wandering life of. Buddha, contains 
the first literary mention of the title ‘devaputra’ in the special sense in which 
the Kusánas used it in India. In the last section of the text which concerns 
Jambudvipa itis, said that there arc four Devaputras ‘Sons of Heaven’. 
The four countries which possesscd Devaputras were Tsin or China, Tien-chu 
or India, Ta-tsin or the Roman Orient, and the Yue-che country or the 
Indo-Scythian Empire. 


We find some references in almost contemporary Chinese literature to 
the members of the Kusàna tribe using the title of ‘devaputra’. These literary 
references have been collected by Professors Sylvain Lévi and Pelliot. Thus, 
the commentary of the Mahaprajüapáramilà by Nagarjuna which we find 


1, T. Burrow, The Language of the Kharosthi Documents from Chinese Turkestan, Cambridge, 
1937, Introduction, pp. V to VIII. 
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preserved in a Chinese translation of Kumarajiva under the title of Ta che 
tu [पल्ला mentions four kinds of gods—“gods by name, gods by birth, gods by 
purity, and gods by natural purity.” The text further says that the god by 
name “is now the king whom onc calls Devaputra". In a Chinese text 
entitled Nancheuyi Wu che compiled by Wan-chen in the third century A. D., 
it is clearly stated that “the king in the Yue-che country is called the ‘Son 
of Heaven’ (Devaputra)". This tradition is also recorded in a somewhat 
different form by the Chinese traveller Hiuen-tsang. While speaking about 
the kingdom of Kic-p ‘an-t’e (Tash Kurghan) in the Pamirs, the pilgrim 
tells us that the rulers of the country styled themselves Chi-na-v’i-pi-k’iu-tan-lo 
(Cina-deva-gotra) as they claimed descent froma Chinese lady and the 
Sun-god.! Devagotra evidently brings to our mind the title Devaputra used 
by the Kusinas. Tash Kurghan, which is on the way from Kashmir to 
Kashgar was onc of the most important Yuc-che outposts towards Central 
Asia. Hence even in the seventh century A. D. a petty ruling dynasty in 
the inaccessible mountains would call themselves Devaputra and would by 
so doing claim a relationship with China. Chi-na-t’i-p’o-kiu-tan-lo may 
be a mistake for -t'i-p'o-fo-tan-lo (Devaputra). According to Yi-tsing,? 
“When they (Indians) hear that onc is a priest of Devaputra (I’i-p'o-fo-tan-lo) 
all pay great honour and respect, wherever onc goes. Deva(t’i-po) means 
‘heavan’ (tiem) and putra (fo-tan-lo) means ‘son’ (tscu) ; .. 


In a Buddhist work of the Mahayana school called Suvarna-prabhasa- 
sütra, whose text was most probably compiled during the Kusana period, 
we find three relevant lines which clucidate the idea underlying the 
conception of Devaputra. Prof. Lévi drew our attention to the different 
Chinese and Tibetan translations of the text of the aforesaid work. The 
lines referred to above are the following :— 

“Kin capi mánuge loke jdyate śriyale nrpah 

api vai devasambhiito devaputrah sa — ucyate. 

trayastrimgair devarájendrair bhago datto...... Sd 


“Although he is born and although he flourishes in the world of men but as 
his existence depends on the gods he is called ‘devaputra’. The thirty-three 
greatest kings of gods all give hima portion each. . . . - - ^ Similar ideas 
about the divine origin of royalty, as stated before, are also found in 


Brahmanical Sanskrit works like the Manusamhila and the Mahabharata. 


1. Watters, Od Yuan Ghwang, Vol. IT, p. 286; Beal, Buddhist Records, Vol. 17, p. 300. 
2. Takakusu, Records af the Buddhist Practices, p. 136. 
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According to Prof. Sylvain Lévi the title ‘devaputra’ was introduced in 
India by the Yue-che through an Iranian medium. “The Yue-che emperors”, 
says Prof. Lévi, “before introducing in India the imperial title they had 
picked up from the Chinese in course of their perigrenations in order to 
round the Pamir, had been in contact as well as in conflict, with the people 
speaking an Iranian language who extended up to Central Asia”. They were 
specially in contact with the Arsacidan dynasty, the successors of the 
Seleucides, who had extended their empire upto the frontier of India. It 
was certainly in this region that an Iranian translation of the Chinese title 
tien-tsen was elaborated and fixed under the form ‘bagpuhr.’ The 
Arsacidan form *bagpuhr' was, ‘according to Lévi’, the intermediary through 
which the Chinese ४ ien-tseu became ‘devaputra’. The Arab geographers 
aud travellers of later times mention the title either as ‘baghbur’ or as ‘faghfur’ 
which must have reached them through Persian sources. But the inter- 
mediate stages are not known to us, The Kusina emperors of India had 
direct relation with China. So it is more probable that the title ‘devaputra’ 
was not derived or borrowed from an Iranian original like ‘bagpuhr’ but 
imitated from or formed directly on the basis of the Chinese title. It may 
be pointed out in this connection that the ancient Khotanese rulers who had 
Kusiina affinities used the Indian title ‘devaputra’ inspite of the fact that the 
local language of Khotan was a form of Eastern Iranian. The Kusanas 
used this title after their conquest of India and after the foundation of an 
empire which extended from the Hindukush up to Eastern India. 


It is thus evident that the compiler of the She-cul-ycu-king knew that 
the cmperor of China was known as ‘Devaputra’ and so also were the Yuc-che 
(Kusana) emperors of India. For him ‘Devaputra’ was a title which conveyed 
the sense of a paramount ruler and that is why he uscd it to describe the 
four great rulers of the world known to him. Hiuen-tsang speaks of the 
four great sovercigns of Jambüdvipa.| These four sovercigns were the 
Elephant-Lord (gajapati) in the South, the Lord of Precious Substances 
(Ratnapati) in the West, the Horse-Lord (Asvapati) in the North and 
Man-Lord (Narapati) in the East. As to the identification of the four great 
sovereigns of Jambüdvipa we find somewhat morc precise statements in a 
later work named the Siu Kao Seng Chuan (compiled between A. D. 664 
and 667). While narrating the biography of Hiuen-tsang, Tao-Siuan states 
in this work that Jambidvipa is governed by four great kings. Hoe says: 


1, Watters, Oa Yuan Chang, Vol. I, pp. 35 fT. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDIAN KHAROSTHI INSCRIPTIONS 59 
“The East is called Che-na (Cina)—the lord of the country is the king 
over men. The West is called Po-sse (Persia), the lord of the country is the 
king over gems. ‘The South is called Yin-tu (India)—the lord of the country 
is the king over elephants. The North is called Hien-yun (Hiong-nu, i.c. 
Turks etc.)--the lord of the country is the king over horses”, 


It is clear that Tao-Siuan has tried to elaborate the information supplied 
by Hiuantsang cither verbally or through the Si-yu-ki, in the light of the 
geographical knowledge then possessed hy the Chinese scholars. ‘There can 
be no doubt that Tao-siuan knew the She eul yeu King and utilised it for his 
compilation of the She-Kia-she p'u. But he did not mention among the 
four countrics which possessed Devaputras the names of Ta-tsin (or the 
Roman Orient) and the Yue-che country (or the Indo—Scythian empire), 
which are found mentioned in the She cul yeu king. The truth is that 
Ta-ts’in and Yue-che had become things of the past in the time of Hiuan- 
tsang and Tao-siuan. Hence instead of these he mentions the names of two 
other really important and powerful states in his time—Po-sse (Persia) in the 

West and Tu-kiue (Turks) in the North. 


The theory of the four great sovereigns of this world— Narapati in the 
East, Gajapati in the South, Aévapatiin the North or North-west and 
Ratnapati in the West with its association with certain geographical areas or 
countries of this world seems accordingly to have been interpreted and used 
during the subsequent ages by each writer in his own way. The Arab 
geographers of later days, as Prof. Pelliot pointed out, interpreted this theory 
in their own way. ‘Thus, in an Arabic text dated 851 A. D., attributed to 
Sulayman, as quoted by Prof. Pelliot, we find the following statements: “The 
people of India and China are of unanimous opinion regarding the fact that 
the (great) kings of the carth are four in number. The foremost of the four 
kings, according to them, is the king of the Arabs (i.c. the Khalif of Baghdad). 
The Indians and the Chinese agree without any contradiction as to the 
fact that the king of Arabs is the greatest of kings, the richest and the most 
magnificent. He is the king of the great religion (Islam) above which there 
is none. The king of China places himself in the second rank after the king 
of the Arabs. Next come the king Rum (Byzantium) and the Ballahra 
(Vallabharaja or the Calukya king)". A later Arab traveller of about the 
beginning of the tenth century A. D. gives us an account of a conversation 
of Ibn Wahab with the emperor of China at some time between A. D. 872 
and 875. In this account we find the following statements:—-“The kings 
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(i.e., the Emperor of China) then asked.How do you classify the kings (of 
the earth). The king told the interpreter *Tell Ibn Wahab that we, Chinese, 
we count five kings. He who possesses the richest kingdom is the hing of 
Irak, because Irak is in the centre of the world and other kingdoms surround 
it. In China one calls him the king of kings. After him comes the king of 


China whom we call the king of men because there is no other king who can 


establish the basis of peace better or maintain order better than what we 
do in our owncountry. There is no other king of whom the subjects arc 
more loyal to the king than ours. This is the reason why the king of 
China is called the king of men. Then comes the king of ferocious beasts: 
this is the king of the Turks (of Toguz-Oguz) who is our neighbour. Then 
comes the king of elephants, i. c., the king of India. He is also called in 
China the king of wisdom because wisdom is native in India. Last comes 
the king of Rum (Byzantium) whom we call the king of fine men.” 


The old theory of the four great sovereigns of the earth was accordingly 
known to the Arab travellers of later days who thus scem to have used.it in 
their own way giving in their own lists thc highest place to their own rule; 
The Arab travellers might have picked up this theory when they heard it 
from Indians in India. The idea of such a theory prevailing in India might 
also have been conveyed to them by the Buddhist lore which was carricd to 
Baghdad between A. D. 786 and 808 by the Barmakide converts of Balkh.t 
Whether this theory was picked up by the Arab travellers in India or not, 
there can be no doubt that this theory was fora long time in vogue in India. 
Prof. Pelliot has drawn our attention to a tradition current in India which 
we find recorded by both Burnouf and Lassen. This tradition states that 
after the fall of the Pandavas, India was divided among four kings: 
Narapati, Gajapati, Chatrapati and Asvapati. In the Ain-i-Akbari there is 
reference to twelve kings in connection with the description of a play of 
cards. The first three of these twelve Kings are Asvapati, Gajapati and 
Narapati. The fourth is the Gadhapati or the lord of forts and the fifth is 
the Dhanapati (the same as the earlier Ratnapati) or the lord of treasures. 
We do not find here any reference to Chatrapati. Later Indian tradition 
reduced the number of leading sovercigns to three instead of four as known 
in earlier or former days. Thus in later Indian tradition we find references 
only to Asvapati, Gajapati and Narapati. Ratnapati although found in the 
Ain-i-Akbari under the name Dhanapati was omitted or dropped because 


1. Sachau, Alberuni, p. XXXI, 
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it did not correspond to anything known. While speaking of the kings of 
the Kali age a traditional Rajavarhsa or dynastic list of royal families called 
laragaurisamwüda usually given in the Tantras thus mentions Yudhisthira, 
the Nandas, the Gautamas, the Mayuras (Mauryas) the Pandavas (२), 
the Sakas, Vikramaditya and Bhoja. The list then says that with 


Bhoja the line of Ksatriya rulers who were entitled to be Cakravarti came 
to an end. 


King Bhoja was the founder of the Gurjara-Pratihira empire and as 
such had some claim to paramountcy. The inscriptions of the rulers of 
some of the Rajput dynasties which succeeded the Gurjara-Pratiharas 
accordingly mention only three kinds of rulers—Asvapati, Narapati and 
Gajapati. In some of the later epigraphic records of the eleventh and the 
twelfth centuries A. D. there are references to the three lords alone— 
Agvapati, Gajapati and Narapati. Thus, we learn from epigraphic records 
that Kesavasena and Visvarüpasena, who ruled from Vikrampur (i. e. Dacca) 
towards the end of the twelfth and the beginning of the thirteenth century 
A. D., used to call themselves: “Lord of the three kings"—Asvapati, 
Gajapati and Narapati— asvapati-gajafati-narapalti-rajetrayadaipati*.? Similarly, 
Govindacandra, Jayacandra and Hariscandra of the Gahadavala dynasty, 
call themselves in their inscriptions overlords of Asvapati, Gajapati and 
Narapati. Some of the Haihaya rulers like Karna and his successor who 
ruled in the later part of the eleventh and in the twelfth centuries A. D. 
A. D. similarly call — themselves—nijabhujoparjita-Afvapati- Gajapati- 
Narapali-rajatrayadhipati’?. The Candella Trailokyamalla who ruled in the 
thirteenth century A. D. used the same title~—‘nija-blojoparjita...rajatroyadhi- 
pati? Very little importance can, however, be attached to the usual. claim 
made by these Rajput rulers of Northern India and some later kings of the 
Sena dynasty of Bengal to overlordship of the three kinds of kings because 
we do not find any claim to overlordship over three particular rulers 


Nevertheless, this kind of vague boastful claim in their own pancgyrical 
records merely shows that the old tradition was still alive, that paramount 
sovereignty (Cakravartin) implied mastery over the three kinds of kings— 
Asvapati, Gajapati and Narapati. The Sabdakalpadruma mentions different 


1. P, C. Bagchi, 4 new source of the political history of Kamarüpa, Indian Historical Quarterly, 
XVIII, pp. 230 ff. 


2. N.G. Majumdar, Inscriptions of Bengal, pp. 136 and 145. 
3. H.C. Ray, Dynastic History of Northern India, Voll, pp. 519, 532 and 511; Vol. II, 


pp. 724-25 and 784-85. 
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kinds of kings like the lords of Gaja, Asva and Ratha, the Samanta, the 
Mandalesvara etc. (vide *gajásva-ratha-bhüpalah sámantal mandalesvaral’). Thus, 
anskrit words and many other terms of allied 


in this encyclopacdia of S i 
as denoting 


Indian languages Gajapati, Asvapati and Rathapati are taken 
different types of rulers. The old theory of the four great sovereigns of the 
earth thus gradually became intimately connected with the conception of the 
Cakravartin ruler. This theory of the four sovercigns had apparently 
nothing to do with पाट four traditional divisions of the old Indian army, 
namely hasti (or gaja) or elephant, a$va or horse, ratha or chariot and patti 
or infantry. This fourfold army may be said to be a very common 
indication showing the essential military strength of any king whatsoever. 
In the Mahduyutpatti. Agvapati, Pilupati and Narapati (or an officer in charge 
of subjects) are mentioned as officers of the king. In order to establish 
their claim to the position of Cakravartin some of the vainglorious rulers of 
later age thus called themselves overlords of the three kinds of kings— 
Agvapati, Gajapati and Narapati. We thus find an echo or a repetition. of 
the old theory of four sovereigns bereft of its gcagraphical association.? The 
kings of the four quarters, according to the old theory, were connected with 
the essential requisites of a paramount Cakravartin sovercign—asva, gaja, 
mani and nara. An Indian author of the Kusina period must have been 
naturally tempted to elaborate this theory in the light of the geographical 
knowledge that he had at that time. In the north and the north-west the 
Yue-che and other Central Asian nomads were famous in India as horsc- 
breeders. The Kamboja horse imported from the north-west was known as 
the best. The sca-route connecting Western India with the Gracco-Roman 
world was being frequently used by the Greck sailors and the wealth of the 
Roman Empire was soon becoming proverbial. Southern India was famous 
for its elephants. The Chinese empire in the East with its vast conglemera- 
tion of human races was noted for its general prosperity. The compiler of 
the She eul yeu king, who belonged to Kashmir or some other region of 
North-Western India, may have been guided by consideration of the facts 
stated above when he claboratcd in the light of things known to him the old 
theory of the four great kings or Cakravati sovercigns of the four quarters. 


The association of Agvapati with the two North-Western countries of 
India, namely Madra and Kckaya, may he said to be very old. An Agvapati 


1. Sakaki, Mahacyutpatli, pp. 256-57. 
2. Tuelve Years of the Wandering Life of Buddha by P. C. Bazchi in the Journal of the Greater 
India Society, Vol. X, No. I, January, 1943, pp. 15 to 30. 
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of Kekaya is mentioned in the Satapatha Bralmana and the Chandogya Upanisad. 
He was a contemporary of king Janaka of Mithila. The name A$vapati is 
borne by the maternal uncle of Bharata. In the Afahabharala this name 
is associated with the Madra country? Prof. H. C. Raychaudhuri has shown 
from evidences available from the Epics that the countries of Kekaya and 
Madra were contiguous.3 The association of A$vapati with the Madra 
country in the Punjab is also proved by the testimony of two later epigraphic 
records. The first is the Udayagiri inscrption of the Gupta year 108 (or 
426 A.D.) of the time of Kumaragupta 1.1 It records the pious gift of a 
Jaina teacher named Acirya Gorman, He was the son of the Asvapati, 
a soldicr named Sanghila, who was born “in the region of the north, 
the best of countries which resembles the land of Northern Kurus (in 
beatitude)”. The Northern Kuru country would in carly days be compared 
only with the northern Madra country. It may be inferred that we find 
here an allusion to the Madra country and its rulers who bore the title of 
A$vapati. In the Haraha inscription of th: sixth century A. D. the 
Maukhari kings are said to have descended from Asvapati of the solar race. 
According to some scholars the aforesaid statement of the Haraha inscription 
indicates the close or an intimate rclation of the Maukharis with the 
Madras or the Punjab.5 


It may bc pointed out in this connection, as Burrow points out, that the 
original home of the language used for official purpose in the Shan-Shan 
kingdom was probably North-Western India or more probably the region 
round Peshawar. It agrees closely with the post Aiokan Kharosthi 
inscriptions of North-Western India and less closely with the Prakrta version 
of the Dhammapada. It exhibits many characteristics in. common with the 
modern Dardic languages. It scems probable that there was a codification 
of Buddhist canonical works during the reign of Kaniska I and that the 
language in which they were written was Sanskrit while the church language 
of North-Western India scems previously to have becn the old Prakrta of the 
Kharosthi Dhammapada and Kharosthi inscriptions, one of which, viz. the 
Kurram casket record of the year 20, contains a quotation from a canonical 


. Ramayaya, II. 9.22. 

Mahabhérata, Vanatarva, 292. 

H. C. Raychaudhuri, Political History of Ancicat India, 2nd Edn. p. 36. 
Flect, Corpus Inscriptionum Indicarum, Vol. III, p. 258. 

B. C. Sen, Some Historical Aspects of Inscriptions of Bengal, p, 241. 
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anguage. The date of this inscription, namely year 20, shows 


work in that | 
that the Sanskrit redaction belongs to the last years of Kaniska's rcign. 
Peshawar inscription 


A trace of the new state of things is perhaps found in the I 
No. 21, which sccms to belong to the time of Kaniska’s successor, where a 
anskrit language is added at the end. Sanskrit thus secms to 
territory where the Prakrta language and Kharosthi 
Thus, Sanskrit stanzas are occasionally found in 
Kharosthi documents from Chinese Turkestan and along with Sanskrit the 
Brahmi alphabet begins to replace Kharosthi. The oldest Kharosthi text 
discovered in Eastern Turkestan, as Sten Konow points out, is a manuscript 
of a version of the Dhammapada which scems to belong to the second 
century A. D. ‘The language found here is still pure Indian Prakrta, It 
bears witness to the existence of canonical books in the North-Western 
Prakrta and to their use in Chinese Turkestan. Atancarly date, however, 
Sanskrta was introduced as the sacred language of Buddhism in Turkestan, 
At Ming-Oi, west of Kuchi, Brahmi fragments in Sanskrit have been 
discovered which belong to the sccond century A. D. and in the Kharosthi 
documents from Niya we occasionally find quotations from Buddhist Sanskrit 
works such as the Udanavarga and the Pratimoksasilra.l 


blessing in S 
have spread over the 
were used at an early date. 


Sten Konow accordingly concludes that the Buddhist monks of Eastern 
Turkestan began to take up the study of Sanskrit about the time of 
Kaniska I while Prakrta was largely used for administrative purposes. The 
clerks and officials were mostly non-Indian inhabitants and they were not in 
possession of the same learning and religious interest as the Buddhist monks. 
The language of the Kharosthi documents discovered in Eastern Turkestan 
has consequently lost its original purity and precision and scems to be 
strongly influenced by the local vernaculars. Prof. F. W. Thomas was of 
opinion that the language 01 tlie Khotan country in early days was a form 
of proto-Tibetan and that the Saka speech, which we find later on in use in 
books and documents, must have been introduced there some time between 
Sung-Yun (A. D. 518 to 522) and Huan-tsang. Sten Konow is not inclined to 
accept the view expressed by Prof. Thomas. According to him the D/tammafada 
manuscript found in Eastern Turkestan presents some features which sccm 
to indicate the existence of Sakish in the Khotan country at the time when 
it was written. And there are more such indications in the Kharosthi 
documents. Thus, the use of words such as vamhtt, vila, णद ctc., which find 


1. Sten Konow, 08. cit., Introduction, pp. LA XIII and LXXIX. 
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their explanation in the Saka language and some phonetic and grammatic 
details alike point to the aforesaid conclusion. The curious double dot 
sometimes found in Kharosthi documents, which also occurs in the word 
Hasthuni. in the Wardak Vase inscription, thus seems to be of the same kind 
as the frequent double dot of Khotani Saka language. There are, as 


Sten Konow points out, so many details which remind us of the Iranian 
tongue of Chinese Turkestan. 


We know that Sakish later on became the language of administration 
in the Khotan country. Many dated Kharostht documents found in 
Eastern Turkestan, as Sten Konow puts it, show a remarkable correspondence 
with Indian Kusaána inscriptions and coins in the titles uscd and in the 
arrangement of the dates.? With Kaniska I, therefore, a development set in, 
which gradually led to the disappearance of Kharosthi in the old Yuc-che 
empire. Inthe Indian provinces it lingered on in out-of-the-way places 
like Hashtnagar, Jamalgarhi and Loriyan Tangai, and in Taxila we find 
Kharosthi records of a late date at Jaulia. But a birch-bark Brahm! 
manuscript in Sanskrit found at the same place tends to show that we have 
only to do with a survival of bygone days. The latest dated record from 
morc central districts, as Sten Konow notes, is of the ycar 61. Among 
Kanigka's successors only Vasiska and Huviska arc mentioned in KharosihI 
inscriptions. These two kings also seem to have held sway in Kashmir. 
In Kalhana's Rajalaraigini3 we read: “There were in this land three kings, 
Hushka, Jushka, aud Kanishka, who built three towns named after them. 
That wise king Jushka, who built Jushkapura with its Vihara, was also the 
founder of Jayasvàmtpura. These kings who were given to acts of picty, 
though descended from the Turushka race, built at Sushkaletra and other 
places Mathas, Chaityas, and similar (structures). During the powerful 
reign of these (kings) the land of Kashmir was, to a great extent, in the 
possession of the Buddhas, who by (practising) the law of religious 
mendicancy had acquired great renown. At that time one hundred and 
fifty years had passed in this terrestrial world since the Blessed Sakyasirnha 
had obtained complete beatitude. And a Bodhisattva lived (then) in this 
country as the sole lord of the land namely the glorious Nagarjuna, who 
resided at Shadarhadvana.” 


I. Sten Konow, Op. cit., Introduction, p. LXXIII. 
2. Sten Konow, Acta Orientalia, Vol. YI, pp- 121 ff. 
3, Stein, Rajataraigigt, Vol. 1, pp. 168 ff, 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


66 RTAM 


We know, as Sten Konow points out, that Kaniska I made Peshawar 
his western capital, and it is possible that the conquest of Kashmir was 
effected from that base, after Kaniska’s return from his castern expedition. 
The account of the Rdjataraigini may be interpreted to mean that the 
actual conqueror of Kashmir was Huska, i. c., Huviska, who was perhaps 
a younger brother of Juska or Vasiska. According to Sten Konow Juska may 
have been the first Kusána emperor who lived for some time in Kashmir, 
The last king mentioned in Kalhana’s Rajatarangini may have been his son, 
asccond Kaniska, different from the famous Kusana king of that name. 
Prof. Lüders has drawn our attention to the fact that Vasiska uses the 
imperial titles ‘maharaja rajatiraja devaputra Shah?’ during the period when, 
according to R. D. Banerji, Kaniska I was still the supreme ruler, and that 
the emperor Kaniska of the Ara inscription is characterised by the mention 
of his father’s name, which is never the case with other Kusinas, so that we 
must assume that it was donc in order to distinguish him from another ruler 
of the same name. Ficct! thought that the Ara inscription and the 
Manikiila inscription of the year 18 belong toa later revival of the line 
of the great Kaniska after the death of Vasudeva. But as Sten Konow 
points out, the palacography of the two records shows that they cannot be so 
late, and, besides, Flect’s theory Icads to the assumption of a new and elscwhere 
entirely unknown era for these two inscriptions. We must, therefore, assume 
the existence of a second Kaniska, the son of Vajheska. The father of the 
king Kaniska of the Ara record was accordingly Juska or Vajheska or 
Vasiska, the successor of the great Kaniska, and it is quite likely that this 
second Kaniska was the ruler mentioded in Kalhana’s — Rajatarangini. 
Prof. Lüders thought that Vasiska succeeded the grcat Kaniska, and that 
at his death the empire was divided between Kaniska II, the son of Vasiska, 
ruling in the north, and Huviska holding sway in India proper. Later on, 
however, Huviska also became master of the north, for in the year 51 he is 
mentioned as emperor in the Wardak inscription. Vasiska was in all 
probability the immediate successor of the great Kaniska. The latter’s last 
recorded date is the ycar 23 and in the following year we find Vasiska 
mentioned with the impcrial title. He was probably the son of the great 
Kaniska because his own son bore this same name and succeeded his father 
in the natural course of events, wherefore he did not issue coins in his 
own name. His last recorded date is the year 28 and he may have died 
about that time. He was probably succeeded as emperor by his son 


J. Fleet, 7. R, A. S., 1913, pp. 95 fT. 
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INDIAN KHAROSTHI INSCRIPTIONS 67 
Kaniska II. Huviska may have been, as Sten Konow points out, the actual 


conqueror of Kashmir, perhaps as the great Kaniska's general, and he was 
probably a brother of Vasiska. After Vasisk 


a's succession to tlie position of 
emperor, or after his death, 


> he seems to. have become governor or viceroy 
in the eastern provinces as early as the year 33. He is, therefore, not 


characterised as emperor (rajátiraja) before the year 40. Until then he is 
simply styled mahdraja deoputra. It is likely that he did not make himself 
independent before that date and that may have been the occasion when 
he began to issue coins in his own name. We do not know exactly whether 
Kaniska II was alive at the time when Huviska became independent. It is 
clear at any rate that Huviska was later on recognised as suzcrain 


also in the north; for he bears the imperial titles in पाट Wardak inscription 
of the year 51. 


Huviska is the last of the great Kugünas who has left traces in the 
north-west; the Kusàána ruling house continued for some time after Huviska’s 
demise and some later royal houses continued to claim Kaniska as their 
ancestor. But, as it appears from his name, Vasudeva seems to have become 
fully Indianised and the Sanskrit language and the Indian civilisatian 
connected with it gradually became the leading factors in the ancient empire 
of the Indo-Scythians. The Kharosthi script gradually became a thing of 
the past in North-Western regions of India, though it lingered on for some 
time in some out of-the-way places, and the ancient north-western Prakrta 
was gradually brought under the strong influence of the languages of the 
Middle country (Madhyadega) and lost its power of resistance, after it 
ceased to be used in contemporary literature and as the official language 
for administrative purposes. According to Sten Konow, IHuviska's 
reign, therefore, closes from a historical point of view the period covered hy 
Indian Kharosthi inscriptions, though his dynasty remained in power after 
his death, and. although the Kusina dominion might have increased still 
more, Thus the extension of Kusána power westwards which we can infer 
from the inscriptions and records found at Sui Vihar, at Mohenjo 10870, 
and even so far west as Tor Dherai in the Loralai district of Baluchistan, 
may have been continued by Kaniska's successors, The Shahi १019 Mira 
mentioned in the Loralai record seems, from palacographical considerations, 
to belong to the time of Vasudeva or even later. According to Sten Konow, 
the strong Sanskritisation of the aforesaid inscription hears witness to the 
new development which began with Kaniska.l 


1. Sten Konow, Of. cit., Introduction, pp. LXXIX to LXXXI. 
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पुराणों में नदी-देवता सरस्वती 


मुहम्मद इसराइल खां, 
अलीगढ़ 


मानव-जीवन में नदियों और qidi का सदैव महत्वपूर्ण स्थान रहा है। इन का 
मनुष्य जाति पर अनेक प्रकार से प्रभाव पड़ता है । नदियाँ हमारी न केवल भौतिक आकांक्षाओं 
की पूरक रही हैं, अपितु उनसे एक दिव्य सन्देश भी मिलता रहा है तथा वे दिव्य प्रेरणा की 
स्रोत समझी जाती रही हैं । वैदिक साहित्य के अध्ययन से ज्ञात होता है कि हमारे आदि 
ऋषि सदैव भौतिक प्रकृतिवादी नहीं थे, वस्तुतः प्रकृति के प्रति उनका एक विशेष मनो- 
वैज्ञानिक दृष्टिकोण था । इसी आधार पर उन्होंने प्रकृति के भिन्न-भिन्न पदार्थों को अनेक 
घामिक प्रतीको का रूप दे रखा था । फलत; उनसे वाह्य और आन्तरिक प्रभाव की अपेक्षा 
बनी रही । वेदिक काल में प्रकृति के भीतर मस्तिष्क और आत्मा' का चिन्तन वैसे ही माना 
जा सकता है, जसे वैज्ञानिक युग में अन्वेपणों के आधार पर यह सिद्ध किया जा चुका है कि 
पेड़-पौधों में जीवन है । जव हम जलों की उपासना किसी वरदान की आशा से करते हैं तो 
अप्रत्यक्ष रूप से उनमें जीवन स्वीकार कर ही लेते हैं। जीवन की यह कल्पना और साकार 
हो जाती है, जब हम वैदिक काल से ही नदीविशेष को तन्तामक देवता से प्रतिष्ठित करते 
हैं ।' ऐसी स्थिति में उस देवता को उस नदीविशेष की अधिप्ठात्री देवता माना जाता है | 
सरस्वती को वैदिक काल से ही यह प्रतिष्ठा प्राप्त रही है।' ऋग्वेद में दिव्य जल (दिव्या 
आपः) का बहुशः वर्णन पाया जाता है । यह दिव्य जल सामान्य रूप से सभी नदियों का 
वाचक है जिन में सरस्वती प्रधान है ।' पुराणों में सरस्वती की इस वैदिक मर्यादा की न 
१. श्री अरविन्दो, ऑन दि वेद (पाण्डिचेरी, १९५६), To १०४-१०५ 
२. आनन्द स्वरूप गुप्त, "सरस्वती ऐज दि रीवर गाडेस इन दि पुराणाज़ प्रोसीडिङ्ग,स एण्ड 

ट्रान्सेक्शन्स ऑफ दि आल-इण्डिया ओरिएण्टल काण्म्रेत्स, भाग २, गौहाटी, १९६५, 

qo ६९ i 
३. “तत्न सरस्वत्येकस्य नदीवद्‌ देवतावच्च निगमा: भवन्ति” निक्त, २-२३ 
Y. लुङ fers, वैदिक इण्डिया (कलकत्ता, १९५७), To ७१ 
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७० ऋतम्‌ 


केवल प्रतिष्ठा है, अपितु उसका और भी अधिक माहात्म्य वर्णित है। यहाँ उसे 'कामगा' 
कहा गया है, वह मेघों में जल की सृष्टि करती है, सभी जल 'सरस्वती' नाम से व्यवहृत हैँ ।' 


उपर्युक्त पौराणिक वचन से सरस्वती का दिव्यत्व सहज सिद्ध है । केवल इतना ही नहीं, 
यहाँ उसका दिव्यत्व पूर्ण रूप से निखर चुका है । नदी-रूप में उसकी कल्पना का एक अन्य 
वैचित्र्य वेदिक रीति से भिन्नता में है । यहाँ सरस्वती नदी को सरस्वती देवी का प्रारूप माना 
गया है ।' पौराणिक विचार-धारा के अनुसार पौराणिक युग में वह (सरस्वती नदी) प्रारम्भ 
से ही 'नदी-देवता' रही है, न कि तन्नामक देवी से अधिष्ठित ।' इस कथन की पुष्टि gfir- 
बिद्या-लब्ध प्रमाणों द्वारा की जा सकती है। मूति-विद्या के क्षेत्र में सरस्वती के हाथ में 
प्रायः कमण्डलु दिखाया गया है । वह पात्र भी रिक्त नहीं हैं, अपितु जल-पुरित है। जल भी 
साधारण नहीं, दिव्य है । सरस्वती यहाँ सर्वप्रथम देवी है, तदनन्तर कमण्डलुस्थ जल । यह 
प्रत्यक्ष प्रमाण प्रकारान्तर से सरस्वती को 'नदी-देवता' घोषित करता है" और जल उसके 
दिव्यत्व तथा प्रारम्भिक जल सम्बन्ध को भी।* पुराणों में मुख्य रूप से सरस्वती के दो" 
रूप हैं : 

(१) ज्ञान तथा वक्तृत्व की देवी; 

(२) नदी या नदी-देवता; 


mea निबन्ध में सरस्वती के पौराणिक नदी-देवता रूप का विवेचन सविस्तर किया 
गया है । 


सरस्वती की पौराणिक उत्पत्ति 

पुराणों ने जिस प्रकार सरस्वती देवी के उत्पत्ति-विषयक अनेक वादों को प्रस्तुत किया 
है", उसी प्रकार से नदी-विपयक विचारों को भी हमारे सम्मुख रखा है । इस नदी के उत्पत्ति- 
विषयक प्रश्न को सामान्य रूप से दो भागों में विभक्त किया जा सकता है— 


१. “त्वमेव कामगा देवी मेधेषु सृजसे पयः । सर्वास्त्वापरत्वमेवेति त्वत्तो वयं वहामहे ॥” 
वामनपुराण, ४०.१४ 

आगे दिये गए सरस्वत्युत्पत्तिविपयक विचारों से तुलना कीजिए । 

आनन्द स्वरूप गुप्त, पुर्वोद्धृत ग्रन्थ, Jo ६९ 

वही, To ६९-७० 

कमण्डलुस्थ जल और उसके दिव्यत्व के लिए qo मुहम्मद इसराइल खाँ, “पुराणों में 

सरस्वती की प्रतिमा”, प्राच्य प्रज्ञा, वर्ष-२, अङ्क १ (संस्कृत विभाग, अलीगढ़ विश्व- 

विद्यालय, १९६९, qo. ६१-६२) 

६. आनन्द स्वरूप गुप्त,पुर्वोद्धृत ग्रन्थ, To ६९-७० 

७, qe ब्रह्मवे वतंपुराण, १-३.५४-५७; २.१ आगे; २.४.१२ j मत्स्यपुराण, ३.२-४, ५-८, 


d X oom 
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पुराणों 3 नदी-देवता सरस्वती ७१ 


(अ) घामिक; 
(व) भौतिक 


अ, धामिक उत्पत्ति : 


धामिक निप्ठा के अनुसार सरस्वती पहले देवी थी । कालान्तर में कई कारणों से उसे 
नदी होना पड़ा । कुछ प्रमुख कारणों का संक्षिप्त विवेचन निम्नलिखित है-- 


(१) ब्रह्मवंवतंपुराण के अनुसार सरस्वती हरि की पत्नी थी । सरस्वती, लक्ष्मी और 
गङ्गा हरि की तीन पत्नियां थीं तथा ये तीनों हरि के साथ स्वगं में रहा करती थीं । एक बार 
गङ्गा ने सोत्कण्ठित दृष्टि से हरि को वार वार देखा । हरि उसके अभिप्राय को जानकर हंस 
पड़े । उनका यह व्यवहार सरस्वती को नहीं भाया | अत: क्रोधावेश में उसने हरि के गङ्गा के 
प्रति प्रेमाधिक्य की भत्संना. की । क्रोधाभिभूत सरस्वती की यह दशा देखकर हरि स्वयं 
सरस्वती, गङ्गा तथा लक्ष्मी तीनों को कक्ष के भीतर छोड़कर बाहर चले गये । लक्ष्मी ने 
अपने कोमल वचनों द्वारा सरस्वती को अनेकधा शान्त करने का प्रयत्न किया, किन्तु उसे 
सफलता नहीं मिली । सरस्वती ने उलटे लक्ष्मी को ही "ster तथा 'सरिद्र पा होने का 
शाप दे डाला । गङ्गा को जब यह ज्ञात हुआ, तब उन्होंने लक्ष्मी को सान्त्वना दी और दत्त 
शाप की प्रतिक्रिया करती हुई बोली कि स्वयं सरस्वती ही नदी होकर पृथ्वी लोक पर चली 
जाय, जहाँ पापात्मा निवास करते हैं । अन्त में सरस्वती ने गङ्गा को भी उसी प्रकार का 


शाप दे दिया ।' 


इसी बीच हरि अन्दर आ गये और उन्होंने सारी घटना सुनी । लेकिन अब वह कर ही 
क्या सकते थे ? उन्होंने दुःख व्यक्त किया और कहा कि हे भारति (सरस्वति) ! तुम ने 
गड गा तथा निरपराध लक्ष्मी के साथ कलह खड़ा किया है । अतः इस का परिणाम भोगो। 
तुम पृथ्वी लोक पर चली जाओ । तुम्हारे ही समान गङ्गा भी शिव के निवास को चली 
जायेगी । पद्मा (लक्ष्मी) इस कलह में तटस्थ रही है, अत एव वही एक मात्र निरपराध होने के 
कारण यहाँ मेरे साथ स्वर्ग में रहेगी ।' तदनन्तर सरस्वती पृथ्वी लोक पर चली आयी । पृथ्वी 
तल पर होने के कारण वह भारती कहलाई, ब्रह्मा की प्रिया होने के कारण ब्राह्मी, वाणी की 


३०-३२; १७१.२०-२१, ३२-३३; पद्मपुराण, ५.२७.७९-८०, वायुपुराण, ९.७५ 
आगे; २३.३४ आगे; ब्रह्मपुराण, ४.४०.५ आगे, आचार्य बद्रीनाथ शुबल, माकंण्डेय- 
पुराण-एक अध्ययन (वाराणसी, १९६१), To ९४-९५, टी. ए. गोपीनाथ राव, एलि- 
मेण्ट्स आफ हिन्दू आइकोनोग्रेफ़ो, भाग १,२ (मद्रास, १९१४), To ३३५-३३६ 

१. ब्रह्मवेवतंपुराण, २.६-१७-४० 

२. वही, २.७.४१-५३ 
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७२ ऋतम्‌ 


अधिष्टात्री देवी होने के कारण 'वाणी', सतत प्रवहमान स्रोत की भांति (स्रोतस्येव) सम्पूर्ण 
संसार को परिव्याप्त कर स्थित होने तथा हरि सरोवरों से सम्बद्ध होने के कारण 'सरस्वती' 
कहलाई i 


हम देखते हैं कि वैदिकोत्तर साहित्य में गङ्गा - को सर्वाधिक महत्ता दी गई है । उसे 
शिव-मस्तक पर निवास करने बाली कहा गया है। आकाश-सरित्‌ (गङ्गा) मानकर इसकी 
अनन्य दिव्यता स्वीकार की गयी है। गङ्गा का अस्तित्व पृथ्वी पर अव भी है, अत एव इस पौरा- 
णिक कथन को कि वह पहले स्वग में थी, तत्पश्चात्‌ अव शिव के शिरस्स्थान को प्राप्त 
करती हुई पृथ्वीतल पर आयी, अत एव बह दिव्य है, पर्याप्त आधार और लोक-प्रियता मिली 
है । लेकिन वैदिक काल में सरस्वती की मर्यादा गङ्गा की अपेक्षा कई गुनी बढ़ी-चढ़ी थी । 
अपने विस्तार, गहनता, सतत प्रवाह आदि गुणों के कारण वह लौह-दुर्गं कहलाती थी 1१ 
परन्तु जब यह नदी विनप्ट (qar) हो गयी तव इसकी लोक-प्रियता को पर्याप्त आघात 
पहुंचा । पौराणिक विस्वास के अनुसार गङ्गा दिव्य है तथा उसका उद्गम वही है, जो 


सरस्वती का है । सिद्ध है कि सरस्वती भी दिव्य हुई 1 


(२) स्कन्दपुराण में कुछ इसी प्रकार की कथा वणित है। इसके अनुसार भी सरस्वती 
पहले एक देवी थी । पृथ्वीतल पर प्रसृत समुद्र वडवाग्नि से आलुप्त था । इस वडवाग्नि को 
पाताल-लोक में करने तथा इसके कुप्रभाव से देवों के रक्षार्थ भगवान्‌ विष्णु ने सरस्वती से 
प्रार्थना की कि यह पृथ्वी पर qur, परन्तु सरस्वती ने पिता की आज्ञा बिना कहीं जाना 
अस्वीकार कर दिया । फलतः विष्णु ने स्वयं ब्रह्मा से प्रार्थना की कि वह सरस्वती को पृथ्वी 
पर जाने की अनुमति दे दें । अन्त में ऐसा ही हुआ ।' सरस्वती नदी रूप में परिणत हो गई। 
स्वर्ग से हिमालय पर उतर कर, तत्रस्थ प्लक्ष-प्रास्रवण से हौती हुई वह पृथ्वीतल पर आ गई । 


वडवाग्नि की उत्पत्ति के विपय में पुराणों में कहा गया है कि जव दधीचि ऋषि को 
देवताओं ने छलपूर्वक मार डाला, तव क्रपि-पुत्र पिप्पलाद ने अपने पिता के वध का बदला 
लेने के लिए घोर तप किया । फलतः वडवाग्नि की उत्पत्ति हुई । देवों ने वडवाग्नि को स्वं - 
कलश में रखकर सरस्वती को दें दिया कि वह उसे सम्‌ द्र में स्यस्त कर दें । सरस्वती ने इसको 
लेकर पश्चिमी समुद्र में प्रभास नामक स्थान के पास छोड़ दिया i* 


१. वही, 3.9.4-3 

२. Go मुहम्मद इसराइल खां “सरस्वती के कतिपय ऋग्वैदिक विशेषणों की विवेचना,” 
नागरी प्रचारिणी पत्रिका--श्रद्धाञजलि अङ्क, वपं ७२ (वाराणसी, सं० २०२४), पृ० 
४७०-४७१ $ 

३. स्कन्दपुराण,७.३३.१३-१५ 

V. वही, ७.३३.४०-४१ 
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(३) सामान्यतया यदद जन-बिइवास है कि जब सागर के ६०,००० पुत्र जल कर 
भस्म हो गये तब उनका उद्धार करने के लिये गङ्गा को पृथ्वीतल पर लाने के लिए राजा 
भगीरथ ने घोर तप किया । पुराणों मे सरस्वती के विषय में कुछ इसी प्रकार की कल्पना की 
गई है। मानवोद्धार और कल्याण के निमित्त क्रमणः पिताम्बर और मार्कण्डेय ऋषि स्वर्ग 
से सरस्वती को पुष्कर तथा कुरूक्षेत्र में लाए ।' 


(४) मत्स्य; भागवत" आदि पुराणों में ब्रह्मा (पिता) और सरस्वती (पुत्री) के बीच 
औपन्यासिक प्रेम-प्रपञ्च की कल्पना की गई है । यह कल्पना किसी घटना अथवा 
कार्य की प्रतीक रूप है ।' इन पुराणों से ज्ञात होता है कि प्रेमातुर ब्रह्मा अपने इस साहस 
में सफल भी हुए थे, परन्तु ब्रह्मपुराण में इस अदलोलता का परिहार किया गया है। 
इस पुराण में दो प्रकार के वर्णन मिलते हैं । एक के अनुसार यह ज्ञात होता है कि सरस्वती 
का राजा पुरूरवस्‌ के साथ गुप्त प्रेम था । ब्रह्मा को जब इस रहस्य का पता चला तब 
उन्होंने सरस्वती को नदी होने का शाप दे दिया। दूसरे के अनुसार सरस्वती का सरिद्र प 
धारण करना स्वंच्छिक है। ब्रह्मा के प्रेम के भय से वह स्वयं ही नदी होकर गौतमी गंगा 
में मिल गई" थीं । 

TSAI: यह सरस्त्रती की देवी से नदीरूप में परिणित की अवस्था रही । उसके उद्गम 
का वर्णन स्थान-विशेप की दृष्टि से वाञ्छनीय है । 


a: भौतिक उत्पति 


(१) पुराणों में विभिन्न नदियों के उत्पत्ति-स्यानो का वर्णन प्रसङ्गानुसार भिन्न-भिन्न 
स्थलों पर किया गया है । नदियां पवंतो से निकलकर मैदानों अथवा समुद्रो में गिरती हैं । 
विभिन्न पर्वतों से निकलने तथा तत्तत्‌ पवंतों से सम्बद्ध होने के कारण पुराणों ने उनका नाम 
भी तत्सदृश ही रखा है, यथा-ऋत्त-निः सृताः, पारियात्र-निःसुताः, मलय-निःसुताः महेन्द्र- 
निःसृताः, विन्ध्यपाद-निःसृताः, शुक्तिमर्पाद-निःसृताः, सहृयपाद-नि.सृताः, हिमवत्पाद-निःसृताः 


१. वामनपुराण, ३७-१६-२३ 

२. मत्स्यपुराण, ३.३०-४३ 

३. भागवतपुराण, ३.1२.२८ 

Y. त्‌०एस०्जी० कान्तवाला, “दि ब्रह्म-सरस्वती एपीसोड इन दि मत्स्यपुराण” जर्नेल ऑफ 
मोरिएण्टल इम्स्टीच्यूट (बडौदा, १९५८), Jo ३८-८०, आचार्य बलदेव उपाध्याय-- 
पुराणविमर्शं (वाराणसी, १९६५), To २५९-२६० 

५. आनन्द स्वरूप गुप्त, पूर्वाद्धृत ग्रन्य, 
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एड ऋतम्‌ 
इत्यादि ।' सरस्वती का उत्पत्ति-स्थल हिमयत्पाद है तथा इसी स्थल से उद्भूत उसकी अन्य 
सहचारिणी नदियाँ हैं इक्षु, गोमती, निइचीरा, शातद्र, इरावती, चन्द्रभागा, बाहुद्रा, सरयू, 
कुहू, तृतीया, यमुना, कौशिकी, goat, लो हित्य, सिन्धु, गङ्गा, देविका, बितस्ता, गण्डकी, 
घूतपापा, पिपाशो इत्यादि 1° 

(२) न केवल इतना ही, अपितु नदियों का वर्णन सगुदाय-विशेष से सम्बद्ध रूप में 
भी किया गया है । इस दिशा में स्कन्दपुराण विशेष रूप से उल्लेखनीय है । यह भारतबपं 
की राम्पूर्ण नदियों को ग्यारह भागों में विभक्त करता है: (अ) सीता-चक्षु समु- 
दाय, (ब) इण्डस समुदाय, (स) सरस्वती-दृपहती समुदाय, (द) गङ्भा-यमुना समुदाय, 
(य) ब्रह्मपुत्र-समृदाय, (र) शिप्रा-मही समुदाय, (ल) शाञ्रमती समुदाय, (व) नर्मदा- 
ताप्ती समुदाय, (श) महानदी समुदाय, (प) छुप्णा-गोदावरी समुदाय, (ह) कावेरी-कृत- 
माला समुदाय । इन समुदायों में सरस्वती का सम्यन्ध 'सरस्वती-दूपढ्वती समुदाय” से है । इसवी 
उत्पत्ति ब्रह्मा रो बताई गई Qa वह अनेक स्थानों तथा तदनुरूप अनेक नामों को 
धारण करती हुई अन्ततोगत्वा पश्चिमी समुद्र में -जा गिरती है U यहाँ उसे ब्रह्मा से उत्पन्न 


बताया गया है, अत एव नदी भूत भी वह ‘agar’ ही कही गई है ।" 
4 

(३) magan के अनुसार सरस्वती का आदि स्रोत 'सपंसरोवर' (सर्पाणां deu) 

है । इस सरोबर से सरस्वती और ज्योतिप्मती नामक दो, नदियां प्रादुर्भूत होती हैं, जो करमशः 


पुर्वी तथा पश्चिमी समुद्रों में जा गिरती है ।' 


(v) वामनपुराण के अनुसार सरस्वती का उद्गम-स्थल श्रह्वा-सरोबर'" हे । ब्रह्म- 
सरोवर की कल्पना कविकल्पित जान पडती है । यही कारण है कि इसकी भौतिक स्थिति 
अद्यावधि नहीं हो सकी है । इसका तादात्म्य 'मानसरोवर' अथवा मानससर से सम्भावित 
है। परन्तु इस सरोवर की स्थिति को कल्पना भी इतस्ततः की गई है | इसे शिवालिक रेज्ज 
के पश्चिम में भी माना गया है तथा पूर्व में भी । यदि यह शिवालिक के पश्चिम में है, तो 


१. यशपाल टण्डन, ए कान्कारडेन्स ऑफ पुराण कण्टेण्टस (विश्वेश्वरानन्द इन्स्टीच्यूट, 
होशियारपुर, १९५२), Jo ५१-५२ 

२. वही, To ५२, Xo वासुदेव शरण अग्रवाल, मार्कण्डेयपुराण : एक समीक्षात्मक अध्ययन 
(इलाहाबाद, १९६१), T १४६ 

३. Sto To dto Qao अवस्थी, स्टडीज इन स्कन्दपुराण, भाग-१ (लखनऊ, १९६६), 
पु० १४९, १५३-१५४ 

४. अभिधानचिन्तामणि, ४-१५१ 

५, मत्स्यपुराण, १२१-६४-६५ 

६: वामनपुराण, ४०.१३ 
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पुराणों में नदी-देवता सरस्वती si 
निश्चित रूप से यह ऋणग्व॑दिक सरस्वती का उद्गम-स्थल नहीं माना ज सकता है, क्योंकि आज 
सर्वसम्मति से शिवालिक ही वैदिक सरस्वती का जन्म-स्थल माना जा चुका है ।' यदि इस 
सरोवर को शिवालिक के पूर्व में माने, तो इससे कदापि वैदिक सरस्वती की उत्पत्ति नहीं 
मानी जा सकती है । हां, सम्भव है कि वंगाल में एतन्नामक बैदिकेतर सरस्वती रही हो ।१ 


तथ्य यह है कि आज सामान्य जन-विश्वास में आधुनिक 'सरसूति' को वैदिक सरस्वती 
होने की पूरी-पूरी मान्यता मिल चुकी है । स्थानीय लोगों में इस के वैदिक 'सरस्वती' होने की 
पूरी आस्था है । आज-कल इसे 'घष्घर' (आधुनिक सरसूति) भी कहते हुँ।' इस का उद्गम- 
स्थल शिवालिक की पहाड़ियाँ हूँ आगे चलकर यह घध्घर नहर (एक पुरानी नदी के पेट) 
से मिलती है, जिसका उद्गम-स्थल भी शिवालिक की पहाड़ियाँ ही है । इन दोनों का faat- 
जुला खोत भी 'घघ्घर' या 'रारसूति-घध्घर' कहलाता है । केवल 'घघ्घर' कहने पर भी सर- 
सूति (सरस्वती) की ही अभिव्यक्ति होती है । यह स्रोत पटियाला, हिसार, बीकानेर, वहाव- 
लपुर, आदि स्थानों से होता हुआ पाकिस्तान में प्रविष्ट होता है तथा वहाँ 'हाकरा' नाम से 
अभिहित होता है । यह हाकरा gara योजना के मार्ग से कच्छ में प्रविष्ट हो गया 
है।' सामान्य रूप से लोग प्रयाग में गङ्गा, यमुना और सरस्वती का सङ्गम मानते हैं । यहां 
प्रत्यक्ष रूप से गङ्गा और यमुना केवल दो ही नदियाँ दिखाई देती E । अतः यह विश्वास 
कैसे किया जाय कि सरस्वती यहां उनसे मिलती है । वाडिया जैसे संसार प्रसिद्ध भूतत्व-वेत्ता 
का कथन है कि सरस्वती पहले यमुना के पश्चिम में बहा करती थी । लेकिन जव पृथ्वी में 
उथल-पुथल हुई, उस समय वह अपना पुराना मार्ग छोड़ कर पूर्व दिशा की ओर बढ़ने लगी 
और एक समय ऐसा आया जव बह यमुना में विलीन हो गई ।' यह मत adar निर्दोष नहीं 
कहा जा सकता है । पुराणों के कुछ अन्तः साक्ष्य यथा--प्राची' तथा 'पश्चिमाभिमुखी” के 


१. डी० एन० वाडिया, जियालोजी आफ इण्डिया (न्यूयाकं, १९६६), Jo १०; go एन० 
एन० गोडवोले, ऋग्वेदिक सरस्वती (राजस्थान गवनंमेण्ट, १९६३) To १७ 

२. 'इण्डो-ब्रह्म रिवर' सम्बन्धी विचार-बारा से go दिवप्रसाद दास गुप्ता, 'आइडेण्टिफिके- 
शन आफ दि ऐन्शिएण्ट सरस्वती रिवर”, प्रोसीडिङ्गस एण्ड टान्संवसन्स आँफ दि भाल- 
इण्डिया ओरिएण्टल कान्फेन्स (अन्नामलाई नगर, १९५८), To ३६ आगे । 

३. सर ओरेल इस्टेइन, जियोग्रेफ़िकल जनेल, भाग ९९, १९४२, Qo १३७ आगे । 

४. रे चौधरी, एच० सी०, “दि सरस्व्रती” साइंस एण्ड कल्चर ८ (१२), १९४२, Jo 
४६८; एन० एन० गोडबोले, पुर्वोद्धृत ग्रन्थ, qe १९, "The Ghaggar is known 
as Hakra when it enters the Pakistan area." 

X. वही, qo 3, २०-२१ 

६. डी० एन० वाडिया, पूर्वोद्धृत ग्रन्थ, Jo ३९२ 

७. go पद्मपुराण, १.१5.२१७, २८.१२३; भागवतपुराण, १०.७५.१९; स्कन्दपुरांण, 
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७६ ऋतम्‌ 


आधार पर यह सिद्ध होता है कि एक समय सरस्वती का मार्ग qd में था, बाद में पृथ्वी की 
. उथल-पुथल के मारण उसे पश्चिम दिशा की ओर मागं बदलना पड़ा | डॉ० एन० एन० 

गोडबोले का विचार है कि प्रयाग में गङ्गा तथा यमुना से मिलने वाली कोई छोटी सी नदी 

रही है ।' 
इस नदी का निश्‍चय गविनशन' के आधार पर करना अधिक युक्तियुक्त होता है। 
'विनशन' वह स्थान है, जहाँ सरस्वती लुप्तप्राय हो गई है । यह स्थान पटियाला जिले में 
पड़ता है । लुप्त होने के पूवं इसकी गति में 'स्खलन' तथा 'विकृति' आ चुकी थी । गति स्थान- 
स्थान पर अवरुद्ध हो गई थी तथा कई स्थलों पर गहरे जल-कुण्ड बन चुके थे । सरस्वती तु 
पञ्चवाः कथन सम्भवतः इसी ओर सङ केत करता है ।' 'विनशन' की अन्तिम अवस्था में यह्‌ 
नदी कभी दिखाई पड़ती थी, तो कभी छिप जाती थी, अत एंव पुराणों में सरस्वती की ga- 
त्सम्बधी गति का बड़ा सुन्दर सङ केत “दृश्यादृश्यमति:” कहकर किया गया है। जव मरणा- 
सन्न अवस्था में सरस्वती दिखाई देती थी तव वह 'दृश्यगतिः' थी और जव छिप जाती थी, 
तब 'अदुश्यगतिः' । अन्य साहित्यों की अपेक्षा पुराणों में सरस्वती का मार्ग अधिक स्पष्ट है। 
वह हिमालय से निकलकर “प्लक्ष wur से होती हुई मैदानो में भाती है ।* वह सवं प्रथम 
आदि बदरी से गुजरती है, तदनन्तर पूवंकथित स्थानों से होती हुई कुरुक्षेत्र पहुंचती है । अत 
७.३५.२६। प्रकृत अवस्था में आज के राजपूताना के क्षेत्र में एक अथाह समुद्र था | सवं- 
प्रथम सरस्वती इसी में गिरा करती थी, अतः वह प्राची (पूर्व दिशा वाली) कहलाती 
थी । परन्तु जब पृथ्वी की उथल-पुथल हुई, उस समय dg समुद्र भर आया | परिणाम- 
स्वरूप सरस्वती का मार्ग पर्चिमतर हो गया और अब वह वजाय राजपूताने के अरव 
सागर में गिरने लगी | अत एव 'पश्‍्चिमाभिमुखी' कहलाने लगी । 

१. Uo gao गोडबोले, पूर्वोद्धृत ग्रन्थ, Jo २०, "The so-called Sarasvati near 
Allahabad was perhaps a small stream and the real Sarasvati is left 
behind near Hanumangarh." 
यजुर्वेद, ३४.११ 
go रेचौधुरी, एच० सी०, पूर्वोद्धुत ग्रन्थ, To ४७२ 
वामनपुराण, ३२.२ 
sto qo बी० एल० अवस्थी, पूर्वाद्धृत ग्रन्थ, Jo १५३; Jo स्कन्दपुराण, ७.३३.४०- 
४९ 

“सतो विसुज्य तां देबी नदी भूत्वा सरस्वती ॥ 
हिमवतं गिरि प्राप्य प्लक्षात्‌ तत्र विनिर्गता । 
अवतीर्णा धरापृष्ठ ”” ०० qp 
६. तु” डॉ० दिनेश चन्द्र सरकार, टेक्ट्स ऑफ दि पुराणिक लिस्ट आफ रीवर्स, दि इण्डियन 
हिस्टारिकल क्वाटंरली, भाग २७, To 3, To २१६ 


zx os टण 
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पुराणों में नदी-देवता सरस्वती ७७ 
एव वह 'कुर्क्षेत्रभदायिनी'' की उपाधि ग्रहण करती है । सरस्वती को 'अंशुमती' के नाम से 
भी पुकारा गया है । यह अंशुमती कुरुक्षेत्र की सरस्वती ही है, जिसका तात्पर्य 'सोम से परिपूर्ण! 
है। कहा जाता हैं कि 'सोम' वृत्र के भय से भाग कर quar (सरस्वती) में छिप गया 
था । देवगण भी वहीं आकर रहने रहने लगे थे तथा यहीं पर उन्हें ने सोम-यज्ञ का अनुष्ठान 
किया था ।' ग्राह्मण-ग्रन्थों में सोम के प्रति देवों का अत्याकर्पण दिखाया गया है। वाक्‌ 
(वाणी] सोम प्रदान कराने में देवों की अभुतभूवं सहायता करती दै।' यह वाक्‌ सरस्वती 
का विकासात्मक रूप है, जिसकी पुष्टि ब्राह्मणक सिद्धान्त ‘and सरस्वती' से की जा सकती 
है । उपयुक्त दृष्टान्त भी इस में प्रमाण है। gets के पश्वात्‌ सरस्वती राजस्थान के 
'पुप्कर' से होती हुई कच्छ में जा गिरती है ।" 


१. वामनपुराण, ३२.१ f 5 
२. सूर्यकान्त, “सरस, सोम एण्ड सीर,” ऐनल्स आफ दि भण्डारकर ओरिएण्टल रिसर्च 


इन्स्टीच्यूट, भाग ३८ (पूना, १९५८), १० ११५ 

३. ge मुहम्मद इसराइल खाँ, “ब्राह्मणिक लेजेण्ड ऑफ वाक एण्ड pud," मैसूर ओरि- 
एण्टलिस्ट, भाग २, To १ (मैसूर, १९६९), To २६-३० 

४. वामनपुराण, ३७.२३ 

५, एन० एन० गोडबोले, पुर्वाद्धृत WA, To २, 33733 
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DIWALI AND HOLI FESTIVALS IN BENGAL 


Prof. Cintaharan Chakravarti 
Calcutta 


Ritualistic variation among Hindus in different parts of the country 
constitute an interesting subject of study, Descriptive, analytic and 
comparative accounts of the feasts and festivitics of various parts of the 
country are important in this connection. It will be scen that the same 
occasion is observed differently in different regions though there is no dirth 
of common clements as well. ‘There are numerous instances of unity in 
diversity as will be cvident from the present note on Diwali and Holi 
festivals in Bengal. It is expected that similar notes by other scholars on 
these and other festivals as performed elsewhere will throw much welcome 
light on different aspects of the topic. 


Diwali or Dipavali, the important and widely observed festival of lights, 
extends over a number of days ending with great pomp and grandeur on the 
new-moon night of the month of karttika, which in Bengal is known as 
Dipanvita Amavasya—the new-moon with lights. Thc main festival observed 
on this day in this region is special worship at dead of night of the popular 
deity Kali. The day is usually referred to as the Kalipujd day. The term 
Diwali is seldom used. It appears to have been borrowed from non-Bengali 
people resident in Bengal, among whom the term is more or less popular. 
It is, however, to be noted that the festival of worship does not seem to be 
very old, as no reference to it is mct with in the well-known works of 
Raghunandana and others dealing with the Hindu calender of Bengal. 
The carliest dated work to mention and prescribe it is perhaps the 
Syamasaparyavidhi composed by Kasinatha in 1699 S. E. Kástnütha has 
quoted passages from Puranas and Tantras emphasising the importance of 
the worship of Kali on the Diwali day. His advocacy in the matter may 
have been prompted by a desire to popularize a festival not widely prevalent 
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80 RTAM 
in his time. Similar attempts are stated to have been made by others also, 
We are told that Maharaja Krsnacandra of Nadia (1801 century) ordered 
his subjcc : to perform the worship on threat of punishment. The fevstival 
of lights which was a minor festival years ago has gaincd in popularity, 
apparently duc to thc impact of people from other parts of the country. 
It is accompanied by a display of firc-works which may stand for ulka 
(fire-brand) to bc lighted in the evening of the day. The worship of 
Laksmi, goddess of fortune, in some .placcs preceded by a ceremonial 
propitiation and driving out of Alaksmt, spirit of ill-luck or evil, is prescribed 
and observed ona fairly wide scale but it has very little attractive. clement 
in it sufficient to draw the attention of thc pcople at large. 


Holi is known in Bengal as Dolayatra which is borrowed from Orissa 
at a comparatively late period and is primarily an imitation of a similar 
festival held in honour of Lord Jagannatha at Pur? It is not mentioned 
in the works of older writers of Pengal c. g. Jimutavahana, Brhaspati 
Rayamukuta, Srinatha Acaryacudamani. It consists of three parts instead 
of the usual two in most other parts of the country. The first part, which 
is Hoti proper is the burning of what is differently called the ‘burning of the 
hut of the old lady’, ‘burning of the hut of the lamb, Caücara, or vahnyulsava 
(fire-festival) in polished Sanskrit language possibly of a comparatively 
later age. न 

An improvised hut of straw and bamboo sticks is burnt on the occasion 
with an effigy of a lamb made of rice powder paste (originally an actual 
baby lamb) within. The lamb represents a demon called Medhasura or 
Mendhasura that typifies evil. 

This is performed in the evening of the fourtcenth day of the bright 
half of the month of Philguna and not in the evening of the fifteenth day 
when the Holi fire is lit clscwhere in which the demoness Holika3 or 
Dhundhà is burnt. This burning festival is followed in Bengal by 


1. W. Ward, 4 View of the History, Literature and Religion of the Hindus, Vol, Il, p, 124, 

2. Prescriptions for thc ceremony as quoted by Rashunandana in his Tithitattra and the 
Dolayatrdtalica attributed to him, arc ascribed to the Purusottamamahatmya section of the 
Skandapuraga. Some of the extracts are actually taken from Chapter XLII. The 
Haribhaktivilasa of Gopalabhatta definitely states that the Prescriptions pertain to 
Lord Purugottama of Puri and may Ee followed in other cases if so desired. 

3. The festival owes its namc to this word of which Hola and Holaka are variants. The 
last word occurs in as early a work as the commentary on the Mimamsasütras (I. 3, 19) 
by Sabarasvamin, 
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worshipping and swinging the images of Visnu and his consort in the 
fore-noon of Pirnima that follows. This constitutes the main function of 
Dola as implied by its title and indicated by Raghunandana in his Tithitativa. 
The swinging ceremony is associated with what is called the Phalgltsava or 
festival of red powder of a type of wild ginger which is sprinkled on the 
image of the deities. It is stated that gods play with the powder on the 
day and it is to propitiate them that men imitate them. It is interesting to 
note that there is no reference to this colour-festival in well-known texts 
out-side Bengal (like the JVirmayasindhu of Kamalakara Bhatta and the 
Tithinirnaya of Bhattoji Diksita and Nagoji Bhajta) where it is very popular. 
The first work refers to the swing festival. The practice of taking mango 
flowers (ciltakusumaprafana) on the occasion, which appears to have been 
popular at onc time, is little-known in these days, at least in Bengal. 
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संस्कृत काव्यशास्त्र और आधुनिक साहित्य समीक्षा 


Sto राममुति त्रिपाठी 
उज्जैन । 


“साहित्य समीक्षा” का विशेपण “आधुनिक” उसमें जिन विशेषताओं का आध।न करता 
हैं वे दो तरह फी हैं-एक तो ये जो विश्व के मञ्च पर विचार के क्षेत्र में वैज्ञानिक उपलब्धि 
के ल्प में प्राप्त हुई हैं और दूसरी वे जो पश्चिमी साहित्य शास्त्रीय चिन्तन के सम्पर्क से आलो- 
चनक्षेत्र में कतिपय नए पक्ष के रुप में उद्घाटित हुई हैं । प्रथम कोटि की विशेषता को 
साहित्येतर क्षेत्र का चितन या मूल्य कहा जाता है और जिनका उपयोग काव्य-गत सर्जनात्मक 
अनुभूति और उसके व्यञ्जक उपकरणों के ताने-वाने के यौगिक विश्लेषण में किया जाता है । 
द्वितीय कोटि को विशेषता को साहित्यक्षेत्र के सौन्दर्यकेन्द्रक अन्तरंग और बहिरंग उपकरणों से 
सम्बद्ध कर विश्लेपण में नियोजित किया जाता है । स्पष्ट है फि दूसरी कोटि की विशेषताएं 
साहित्य अथवा काव्य के क्षेत्र की हैं । 

रचना और समीक्षा की धाराएं समानान्तर चलती हैं । संस्कृत का व्यशारत्न अथवा आलोचन 
संद्धान्तिक अधिक है और प्रायोगिक कम। प्रायोगिक आलोचन के रूप में मन्त्र-तन्त सूक्तियां तथा 
टीकाएं--जो यत्र-तत्र सौन्दर्य स्रोतों के सङ्केत से संवलित हैं--उपलब्ध होती हैं । लक्ष्य को 
ध्यान में रखकर लक्षणों का विचार आविष्कार तो है, पर लक्षणों को ध्यान में रखकर लक्ष्य 
ग्रन्थों का वृहृदाकार विइलेपण नहीं है । 

सैदान्तिक विवेचन का सम्बन्ध काव्य के तीन पक्षों से होता है--निर्माण, अभिव्य- 
ज्जन तथा ग्रहण । विचार तो तीनों पक्षों से हुआ है, परन्तु जितना पल्लवित अभिव्यञ्जन और 
ग्रहण पक्षों से हुआ, उतना निर्माण पक्ष से नहीं। इसीलिए आधुनिक काव्यचिन्तन में निर्माण 
प्रक्रिया पर जितना मन्यन उपलब्ध होता है उतना संस्कृत काव्यशास्त्र में नहीं। अभिनव गुप्त 
जैसा घ्वनिवादी आचार्य यह स्वीकार करता है कि काव्यात्मक वृक्ष की परिणति रसात्मक 
फल में होती है, उसका बीज कवि में होता है। यह बीज आधुनिक शब्दावली में सर्जनात्मक 
अनुभूति (Creative experience) के रूप में ग्रहण किया जा सकता है। यह रसात्मक भी 
हो सकता है और सौन्दर्य संवलित अथवा अन्यथा रूप भी। इस सन्दर्भ में आज एक UT 
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६४ ऋतंम्‌ 


उठाया जाता है कि "रसानुभूति” विश्रान्ति है और काव्य, कवि-कर्म, सक्रियता । रसात्मक काव्य 
की निमिति में कवि-गत विश्रान्तिमयी रसानुभूति सर्जनात्मक रूप में होनी चाहिए । फिर 
“विश्रान्ति” और “सक्रियता” का एककालिक एकाधिकरणक सहावस्थान किंस प्रकार सम्भव 
होगा--इस प्रश्न का विश्वसनीय उत्तर मनः शास्त्र ही दे सकता है । आधुनिक चिन्तन में इस 
कविगत व्यापार का भी, प्रातिभ व्यापार का भी, “कल्पना” afer के रूप में वृहदाकार और 
सारगर्भिंत विवेचन हो रहा है। संस्कृत काव्यशास्त्र में इन प्रइनों के उत्तर के सांकेतिक और 
सूत्रात्मक उल्लेख उपलब्ध Fi आवश्यकता है नये ज्ञान-विज्ञान की शब्दावली और शैली में उसे 
पल्लवित करने की । केवल “नवनवोन्मेषशालिनी” और “अपूर्व -वस्तु-निर्माणक्षमत्व” के सूत्रा- 
त्मक वाक्यों से आधुनिक जिज्ञासु को हम तुष्ट नहीं कर सकते, न ही “वाव्यानुकूलशब्दक- 
मॉपस्थिति:” कहकर । “कवित्ववीजभूतसंस्कारविशेष” के रूप में वह कवि-शवित का उल्लेख 
भी पल्लवित करना चाहता है I म० Wo do गोपीनाथ कविराज ने दर्शन, asana तथा 
लक्षणों का साहाय्य लेकर “प्रतिभा” का अत्यन्त गम्भीर और विस्तीर्ण विवेचन किया है । इस 
विवेचन के बीच ऐसी कई समस्याएं उठ खड़ी होती हैं जो आधुनिक चिन्तन में उपलब्ध होती. 
& । प्रतिभा का सैद्धान्तिक गहन विवेचन तो विभिन्न दशंनों के आलोक में हो जाता है, परन्तु . 
काव्यनिर्माण की प्रक्रिया में स्रष्टा किन-किन क्रमिक प्रक्रियाओं से गुजरता है--इस पर इसलिए 
प्रकाश नहीं पड़ सका कि उसका प्रायोगिक पक्ष उपेक्षित रह गया । अरविंद दर्शन तथा आग- 
मिक दर्शनों में सृष्टि-प्रक्रिया के विभिन्न सोपानों के aga उपलब्ध /होते हैं, उसी 
प्रकार कवि प्रजापति भी करिष्यमाण काव्यात्मक सृष्टि का आकलन कर प्रक्षेप कर सकता है 
और करता है । इन प्रक्रियाओं के पल्लवन की अपेक्षा E | तभी संस्कृत काव्यशास्त्र की प्रास- 
fara हो सकती है। प्रतिभा को संस्कृत साहित्य में ard और अनापं के रूप में 
विभक्त किया गया है । अनाषं ्रतिभासम्पन्न कवियों को ही लक्ष्य में रखकर धनिक-धनञ्जय 
ने कहा-"न हि कवयः योगिन इव” कवि योगी की भांति प्रत्यक्षदर्शी नहीं होता । अतः अपनी 
अनुभूति, तज्जन्य संस्कार और उनके जोड़ तोड़ के आधार पर उठ खड़ी उत्प्रेक्षा-कल्पना अथवा 
प्रतिभा शक्ति से कविगण पात्र-व्यापार-योजना करते है आधुनिक काव्यशास्त्रीय चितन 
में पश्चिम का काव्यशास्त्री Seq इसी परम्परा में एक भिन्न बात करता है । वह कहता है कि 
उक्त भारतीय पद्धति के अनुसार सर्जक भिन्न भिन्न पात्रो की उक्तियों या कृतियों की कल्पना 
अपने को ही उन-उन परिस्थितियों में डालकर किया करते Eg अभिप्राय यह है कि ऐसी कल्पना 
को सक्रिय करने में सर्जक की अपनी अनुभूति ही कार्य करती है, प्रेरणा देती है, आधार 
बनती है । वस्तुतः ऐसे चित्रणो में सर्जक यह अनुमान करता है कि यदि वह उस स्थिति में 
होता तो क्या करता और केसा वोलता। दूसरे शब्दों में, चित्रण के मूल में निहित यह दृष्टि 
सापेक्ष होती है। यह चित्रण सर्जक अपनी प्रकृति के अनुरूप करता है । निश्‍चय ही ऐसे 
चित्रण वर्गीय पात्र होते हैं जिनके सम्पर्क में आकर पाठक या तो प्रसन्न होगा या विपण्ण | जीमूत- 
वाहन या सम्राट्‌ मिहिरकुल ऐसे ही पात्र हैं । कुछ पात्र ऐसे होते हैं जिनकी प्रकृति अद्वितीय 
होती है, जो किसी वर्ग विशेष के अन्तर्गत नहीं होते । ऐसी प्रकृति के चित्रण को डंटन ने कवि 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


आधुनिक साहित्य समीक्षा rr] 
की नाटकीय अथवा निरपेक्ष दृष्टि का सूचक (Absolute or Dramatic vision) और 
काव्यकला का चरम VUES माना है । निष्कर्ष यह है कि वर्गीय पात्र के चित्रण में सर्जक की 
अनुभूति-सापेक्ष प्रातिभ शक्ति और एक वंशिष्ट्यसंवलित पात्र के चित्रण में अनुभूति- 


निरपेक्ष प्रातिभ शवित अथवा कल्पना सक्रिय होती है। उनकी दृष्टि से काव्यकला का 
चरम उत्कपं यही है । 


प्राचीन भारतोय काव्यशास्त्रीय चिन्तन को आत्मसात्‌ कर और उसकी सर्वातिशायी दृष्टि 
को समझकर कहा जा सकता है कि वस्तुतः यहां दोनों का दृष्टिकोण ही भिन्न है। डंटन जैसा 
समीक्षक जहां देश-काल-च्यक्ति के घरे में सतह पर उभरने वाले व्यक्‍्ति-वेचित्र्य को ही काव्य 
का सर्वस्व समझता है, वहां भारतीय आचाय इन भेद निरूपक चौखटों की तह में विद्यमान 
रहने वाली “समानता” को महत्व देता है, जिसका आस्वाद देश-काल-व्यक्ति की सीमा लांघकर 
किया जा सकता है । पहला विशेष की ओर भुका है और दूसरा सामान्य की ओर p वस्तुतः 
यह भी सकारण है । भारतीय अथवा समानधर्मा चिन्तक काब्य में “अनुभूति” को महत्व देता 
है जबकि डंटन अथवा उसके समानधर्मा “कल्पना” को । पहला काव्य का भाव पक्ष है और 
दूसरा बोधपक्ष । भावात्मक धरातल पर मानव ही नहीं, प्राणिमात्र का साम्य मिलता है जबकि 
“बोध” के धरातल पर विभेद अथवा वैपम्य रहता है । “बोध” भेदक है। दो की बुद्धि भिन्न हो 
सकती है पर “भाव” अथवा “भावना” मिलाती है--सबकी एक हो सकती है । पहली अनेकता 
की ओर ले जाती है और दूसरी एकता की ओर | अतः रसमयता को साध्य मानने वाली ATR- 
तीय कल्पना “बोध” के धरातल पर निप्पन्न होने वाले “वँचित्र्य" का समर्थन नहीं कर 
सकती । भारतीय चिन्तन ' भाव” पक्ष को ही मूर्धन्य मानता है, प्रतिपाद्य मानता है । “बोध” 
उसकी अभिव्यक्ति की व्यवस्था में व्यक्त होता है और प्रतिपाद्य में रहता भी है तो निहित, 
ध्वनित, सुगन्ध की तरह व्याप्त । भावमय जीवन को उरेहने वाला सजक जिस दृष्टि से जीवन 
जीता है वह जीवन के कलात्मक उद्रेखण के साथ-साथ संलग्न होने के कारण स्वयं आ जाती 
है; तदर्थ उसके दार्शनिक निरूपण की आवश्यकता नहीं है । सर्जनात्मक अनुभूति में उसके 
कण अविभाज्य रूप से निमग्न रहते हँ । 


आधुनिक चिन्तन मानता है कि आधुनिक जीवन भावनामय है ही नहीं, हमारी कृति 
और उक्ति का भाव से साक्षात्‌ सम्बन्ध टूटता जा रहा है । हम जटिल से जटिल “बोध” का 
उपयोग भाव प्रकाशन में कर रहे हैं। इस प्रकार जीवन अधिक जटिल होता जा रहा है। 
जटिलता के बढ़ने का कारण यह है कि हमारा लक्ष्य भौतिक समृद्धि है जो परिमित 
है उसी के साध्य होने से हमारी शक्ति का समर्थ और अधिक अंश उधर ही लग रहा है। 
ऐन्द्रिक और शारीरिक इच्छाएं ही जीवनसवंस्व बन गई है । qud एक मात्र साधन बन 
गया है अर्थ । इसलिए प्रतिस्पर्धा बढ़ गई है। विश्‍व के स्तर पर महायुद्ध को सम्भावनाएं और 
सामाजिक स्तर पर सामाजिक नियमों का प्रतिरोध बढ्ता जा रहा है । इस जीवन को उरेहने 
वाले विद्रोह और विसङ्गतियों से भरे हुए रचनात्मक साहित्य के सन्दर्भ में भारतीय साहित्य 
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शास्त्र को कोई उपयोगिता है अथवा नहीं ? परस्पर विरोधी दिशाओं की रचना और समीक्षा में 
सङ्गति कैसे dd जाय ? उसे कंसे प्रासङ्गिक वनाया जाय ? अथवा जिसमें विध्वंसात्मकता है, 
रचनात्मकता है ही नहीं, उसे रचना माना भी जाय अथवा नहीं ? जिस साहित्य में मानवीय 
वृत्तियों और सामाजिक शर्तों के प्रति बिद्रोह है--हम जिस डाल पर बड़े हैं उसी के काटने 
की आवाज आ रही है--उसे साहित्य कहें भी अथवा नहीं? स्वस्थचेता सर्जक ऐसे विसज्भूतिमय 
जीवन के प्रति व्यङ्ग्य लिखने में ही अपनी सार्थकता समझ रहे हैं। ऐसी रचना फे सन्दर्भ में भारतीय 
काव्यशास्त्र की प्रासङ्गिकता वया है ? क्या उसमें ऐसे कोई प्रतिमान हैं ? निश्चय ही “सहूदय- 
संवाद” और “ब्वन्यात्मक” काव्य सिद्धान्त इनके बिइलेपण में भी समर्थ है। हां, जिस “सामान्य” 
या रसात्मकता की बात चल रही थी वह यहां सम्भव न हो, तो भी भारतीय संस्कृति 
और तात्विक जोवन तथा उसको उरेहने वाले साहित्य के सन्दर्भ में तो वह सङ्गत है ही और 
रहेगा । 
हां तक काव्य-निर्माण के पक्ष से अनाषं प्रतिभा अथवा कल्पना के विषय में यह देखा 
गया कि उसकी उत्कृष्टता पश्चिमी धारा के चिन्तक sea की तुलना में अनुभूति सापेक्ष होने 
में है--अनुभूति निरपेक्ष होने में नहीं । यद्यपि रसाविष्ट दशा में भारतीय प्रतिभा के यत्न से 
भी “नूतनसृष्टि” में नवता आती है, तथापि वैसी नहीं जैसी ve की कौतूहलमात्रपर्यवसायिनी 
होती है । यहां ज्ञात और अनुभूत वस्तु भी काब्य का सहारा पाकर नयी सी लगती gi 
आनन्दवद्ध॑न ने कहा है-- 
दृष्टपूर्वा अपि ह्यर्थाः काव्ये रसपरिग्रहात्‌ । c 
सर्वे नवा इवाभान्ति मधुमास इव द्रुमाः ॥' à 
पुर्वज्ञात अर्थ भी रसाविष्ट मानस में स्नात होकर शब्द द्वारा ग्राहक की भावयित्री प्रतिभा के 
बिपय बनते हैं, तब वे नये से लगते हैं, नये ही नहीं होते। डंटन ने “नवता” की सृष्टि को 
वास्तविक कहा है, जवकि भारतीय काव्य शास्त्र उसे अर्थवाद के रूप में ग्रहण करता है । नवता 
अभिव्यक्ति पद्धति के भेद से भी आ जाती है । 
निर्माण पक्ष से विचार करते हुए एक प्रश्‍न आजकल और उठाया जा रहाहै फि कवि 
की सर्ज नात्मक अनुभूति और आलोचक की अनुभूति, आलोचनोपयोगी अनुभूति, में कोई अन्तर 
है अथवा नहीं ? भारतीय काव्यशास्त्र इस पर कोई प्रकाश डालता है अथवा नहीं ? वास्तव 
में भारतीय काव्यशारत्र कविकम पक्ष से अथवा ग्रहण पक्ष से जितना विचार करता है आलोचन 
पक्ष से उतना नहीं । काव्यमीमांसा में निर्मत्सर मानस की क्वाचित्कता पर खेद व्यक्त किया 
गया है । आलोचन को कदाचित्‌ ही कहीं परिभाषित किया गया हो । आलोचन आलोच्य कृति 
के मूल में निहित सर्जनात्मक अनुभुति का सर्जनातमक पुनराख्यान है। पुनराख्यान इसलिए कि 
जिस अनुभुति की व्यञ्जना कवि करता है आलोचक के लिए आवश्यक है कि वह उसका 
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साक्षात्कार करे और अनुभूति तथा व्यञ्जक उपकरणों में प्रभावानुरूप सम्बन्ध का परीक्षण, 
विद्लेपण करे । कवि की मूल अनुभूति में आलो चक तटस्थ रहकर अपनी ओर से कुछ न जोड़े, 
यदि जोड़ता है तो वह आलोच्य का स्वरूप fame कर देगा । यदि उसे अपनी “afte” का 
उपयोग करना हो, तो आलोचन नहीं मूल्यांकन के सन्दर्भ में करे । आलोचन के सन्दर्भ में तो 
कवि और काव्य की एक ही दृष्टि है-सीमा है और वह है-सौन्दर्य । इस प्रकार निष्कर्प यह्‌ 
है कि कवि और भावक का सर्जन तथा आलोचन के सन्दर्भ में प्रस्थान-पाथेय खण्ड एक ही 
होता है--उसमें अन्तर नहीं होना चाहिए । आचार्य आनन्दवद्धंन की निम्नलिखित कारिका में 
इसका उत्तर seat चाहिए 
तद्वत्‌ सचेतसां सोच्यो वाच्याथंविमुखात्मनाम्‌ | 
aat तत्वार्थदशिन्यां झटित्येवावभासते ॥' 

इस कारिका में स्पप्ट कहा गया है कि सचेतस्‌ या सहृदय की दृष्टि 'नवनवोन्मेपशालिनी' नहीं 
'तत्वार्थदाशिनी' होती है--जो है उसी को देखती है, उसमें कुछ जोड़कर उसे विकृत नहीं 
करती । 

इसी प्रसङ्ग में आधुनिक चिन्तक भारतीय चिन्तक की एक और कमी की ओर 
सङ्केत करते हैं । वे कहते हैं कि इस सिद्धान्त में सौन्दयंबोध का सारा उत्तरदायित्व विभावादि 
सामग्री पर ही रहता है-सर्जक के अन्तस्‌ साक्षात्कार का, उसके mq त्व के बोध का, उसकी 
प्रातिभ क्षमता के दर्शन का कोई प्रसङ्ग नहीं आता । आमन्दवद्धंन उन लोगों को भी निराश 
नहीं करते । वे कहते हैं-- 

सरस्वती स्वादु तदर्थवस्तु निष्यन्दमाना महतां कवीनाम्‌ d 
अलोकसामान्यमभिव्यनक्ति परिस्फुरन्तं प्रतिभाविशेषम्‌ ॥' 


श्रोता या सहृदय ग्राहक को महाकवियों की वाग्रूपा सरस्वती द्रवित कामधेनु की भांति 
रसास्वाद कराती है । इस WaT के त्रम में ग्राहक कवि की अपूर्ववस्तु निर्माण प्रतिभा का भी 
साक्षात्कार कर लेता है, उसकी प्रतिभागत विशिष्टता का भी साक्षात्कार उसे हो जाता है। 
ग्राहक को पहले रसावेश, तदनन्तर उसी आवेश के वेग से कवि के प्रातिभ सौन्दर्य का, प्रतिभा 
का, भी प्रत्यक्ष ज्ञान हो जाता है । ग्राहक और कवि की संवेदना एक ही होती है--इसकी पुष्टि 
में wee तोत की निम्नलिखित कारिका भी प्रमाण है-- 

“नायकस्य कवेः श्रोतुः समानोऽनुभवस्ततः'' 


भारतीय काव्यशास्त्र केवल 'रस' और ‘alread’ को जानता है और उसके स्रोतों का उल्लेख 
करता है-अलङ्कार, छन्द या साङ्जीतिकता, वक्रता, व्यञ्जकता तथा रीतिमयता और इन 


१. ध्वन्यालोक १.१२ 
२. वही १.६ 
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सवके साथ अभिव्यञ्जक उपकरणगत तथा सामग्रीगत औचित्य का विचार करता है। उपकरण- 

गत औचित्य का सम्बन्ध विशेषतः काव्यमूल्य से तथा सामग्रीगत औचित्य का सम्बन्ध काव्येतर 

परन्तु काव्योपयोगी सामाजिक मूल्य से है। कहा जाता है कि भारतीय काव्य शास्त्र में 

“drag” का वह क्रमिक और व्यवस्थित रूप उपलब्ध नहीं होता जो पश्चिमी साहित्य शास्त्र 

में है। काव्यशास्त्र को nafga बनाने के लिए यह आवश्यक है कि "ule सम्बन्धी 

सङ्केतों को एकत्र कर उनका TIT हण और पल्लवन किया जाय । आनन्दवर्धन ने अभाववाद 

का खण्डन करते हुए “areca” को ही केन्द्र में रखा है, उसे ही काव्य की आत्मा कहा है 

और उसे fear विभक्त किया है-- स्वरूपगत तथा सङ घटनागत | तृतीय उद्योत में बड़े श्रम 
के साथ व्यञ्जक और areca को समानाधिकरण सिद्ध किया गया है। इन विवेचमों के साक्ष्य पर 
सौन्दर्य सम्बन्धी अनेक निष्कर्षं निकाले जा सकते हँ 1 अलङ्कार और रीतिवादियों ने “सौन्दर्य” 
और “सौन्दयंसाधन” के ही अर्थ में “अलङ्कार” का प्रयोग किया था । “न कान्तमपि निर्भूषं 
बिभाति वनिताननम्‌” कहते हुए अलङ्कारवादियों ने “उत्पादित सौन्दर्य” को और “गुण” को 
महत्व देते हुए रीतिवादियों ने “सहज atag” को ही महत्व दिया था । इन्हीं विवेचनाओं में 
सौन्दर्य को देह (शब्दार्थ) और आत्मा (ध्वनि-रस) से भी जोड़ने का प्रयतन किया गया है। 
सवंजन संवेद्य सिद्ध करते हुए काव्यसौन्दयं को वस्तुगत होने का भी सङ्केत :है। पण्डितराज 
आदि ने जो रस को प्रातीतिक अथवा साक्षिभास्य कहा है वह इसलिए नहीं कि रसानुभूति 
प्रातिस्विक है, अपितु इसलिए कि विभावादि प्रतीति समकालिक है । जब तक विभावादि की 
प्रतीति है तब तक रसप्रतीति है, इसलिए वह प्रातीतिक है। स्वाप्नप्रतीति के साथ उसकी तुलना 
साक्षिभास्यता के कारण है, व्यक्तिमात्रवेद्यता के कारण नहीं | इसका कारण स्पष्ट है कि 
रसभ्रतीति में सहृदय-हृदयमात्न कां संवाद है । अतः वह भ्रमात्मक प्रतीति जेसी प्रातीतिक 
नहीं है । इस प्रकार सौन्दर्यं और निरूपित सौन्दयंस्रोतों का वर्तमान साहित्यशास्त्रीय चिन्तन 
के समानान्तर पल्लवन किया जाना चाहिए और उनकी सम्भावनाओं को वतमान रचनाओं के 
समानान्तर प्रतिष्ठित कर उसकी प्रासङ््िकता स्थापित की जानी चाहिए । निर्माणपक्ष के 
साथ साथ अभिव्यञ्जन पक्ष से विचार करते हुए इन akada का पल्लवन 
साम्प्रतिक है । 


इधर विज्ञान, विशेषकर मनोविज्ञान, की उपलब्धियों के आलोक में रचना और आलो- 
चना के क्षेत्र में कुछ अद्भुत स्थापनाएं हुई हैं। इस विचार के आलोक में 
मानसिक सत्ता को सर्वातिशायी सत्व या यथार्थ माना गया और कहा गया 
कि साहित्य समाज के अजित “यथार्थ” की जगह व्यक्तित के स्वाभाविक “यथार्थ” 
का प्रकाशन करे | तदर्थ समाज द्वारा अजित विवेक की श्रृङ्खला शिथिल कर दे । कविता को 
स्वप्न के समानान्तर रखकर जहां एक ओर रचना के घरातल पर नई-नई स्थापनाएं आई [4 
वहीं आलोचना के क्षेत्र में asta, अभिव्यञ्जन और ग्रहण की प्रक्रिया पर भी मनोवैज्ञानिक 
मान्यताओं का प्रकाश पड़ा है । रिचाडंस्‌ तथा एम्पसन ने इस दिशा में प्रयत्न किए हैं। भार- 
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तीय काव्यशास्त्रियो को भी इन नवीन उपलब्धियों से परिचित होकर उन स्थापनाओं की 
ग्राहयता-अग्राहयता पर विचार करना चाहिए । 


इस प्रकार रचना और आलोचना के घरातल पर जो व्यक्तिवादी और विघटक (जसे 
अस्तित्ववादी, वामपक्षीय नव चिन्तन आदि) चिन्तन आ रहे हैं आवश्यक है कि हमारे समर्थ 


भारतीय साहित्यशास्त्री उनकी सारासारता पर विवार करें ओर अपनी पीढी को उनसे 
अमित होने से बचा लें। 


ग्रहणपक्ष से विचार करते समय “रस” और “ध्वनि” सिद्धान्त की बात आती है। जहां 
तक ध्वनि सिद्धान्त की बात है उसमें विस्मयावह सामथ्यं है । आजकल काव्य की विभिन्न 
स्थितियों को देखकर भारतीय काव्य प्रतिमानों की व्याप्ति पर सन्देह किया जा रहा है और 
नये प्रतिमानों की बात की जा रही है । ध्वनिसिद्धान्त मानता है कि काव्य वहीं है जहां 
शब्दार्थ कवि की सर्जनात्मक अनुभूति को अपनी अपरिवतंनीयता में सही सही अथवा सटीक 
रूप में व्यक्त कर सके । वक्रोक्तिकार ने भी यही बताया है कि काव्य में अभीष्ट प्रभाव की 
व्यञ्जना के निमित्त शब्दार्थ का परस्पर प्रतिस्पर्धी सहभाव होना चाहिए । 

रस के विषय में आजकल खूब विचार हो रहा है और हर पक्ष से हो रहा है। उसके 
“स्वरूप”, "उपकरण", “उपरूप” “asen”, “निष्पत्ति-प्रत्रिया”, “सञ्चारी भाव”, ‘carat 
भाव” आदि पर क्रमागत शास्त्रीय दृष्टि तथा मनोवंज्ञानिक दृश्टि, माक्सवादी दृष्टि तथा 
स्वतन्त्ररूप से भी अनेकविध विचार हो रहे हँ । प्राचीन भारतीय रसचिन्तन प्रायः पद्यवद्ध 
काव्यरूपों और अधिक से अधिक रसनिप्पत्ति की दृष्टि से लिखे गये नाट्यकाव्यों की दृष्टि से 
ही हुआ है। आज काव्य की अनेक विधाएं आ गई हैं । उनसे रस की क्या सङ्गति बिठाई 
जाय ? कैसे बिठाई जाय ? यह कंसे तय किया जाय कि रसपर्यवसायी स्थायी की व्याप्ति, 
विकास की सीमा क्या है और सञ्चारी की अधिक से अधिक विकसित सीमा क्या है ? क्यों 
वीभत्स में रसपयंवसायी व्याप्ति मानी जाथ, जवकि वह न तो किसी नाट्यकृति में ager 
से स्वीकृत है, न ही उस पर प्रवन्ध काव्य लिखने की सम्मावना है ? दूसरी ओर देशभक्ति में 
जीवन-व्यापिनीं स्थायिता दृष्टिगोचर हुई है और उस पर प्रबन्ध काव्य लिखे गए हैं । देश 
विषयक रति सजातीय-विजातीय भावों से विच्छिन्न नहीं हुई है, प्रखर हुई है । आप्रबन्ध उसकी 
व्याप्ति और निर्वाह भी देखा गया है। फिर उसकी गणना “रस” में क्यों न की जाय ? 
बाल्मीकि रामायण में प्रकृति के लम्बे लम्बे तम्मयकारी वर्णनों को कसे और किस प्रकार 
उद्दीपन विभाव समझा जाय ? एक प्रकार से पण्डितराज जैसी प्रतिभा मुनिवचन का प्रामाण्य 
मानकर रससङख्या के बढ़ाने का निषेध करती है ओर दूसरी ओर विश्वनाथ महापात्र तथा 
अन्य लोग वत्सल, माया तथा अन्य रसों की वृद्धि करते हैं । क्या वैष्णव भक्तिशास्त्रों में 
निरूपित अप्टसखा, अष्टसखी और अष्टभाव से इन आठ स्थायियों का कोई सम्बन्ध जोड़ा जा 
सकता है ? निश्चय ही इनका गन्तव्य एक रहा है, प्रस्थान मात्र का ही भेद मान्य होता रहा 
है । आजकल इसकी ऊंचो-नीची कोटियाँ भी निर्धारित की जा रही हूँ। साधारणीकरण नाम 
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की रस-निप्पत्ति प्रक्रिया पर पर्याप्त चिन्तन हुआ है, क्रमागत धारा पर प्रश्नवाचक चिह्न 
लगा है । कुछ लोग साधारणीकरण केवल आलम्वनत्वधमं का मानते हैं और बताते हैं कि 
आलम्बन तो “व्यक्ति” अथवा “विशेष” ही रहता है । वे तकं देते हैं कि यदि काव्य का लक्ष्य 
प्रभावित करना है, भावोद्दोपन और सौन्दयंबोध कराना है, तो काव्य से “विशेष” का ही बोध 
होना चाहिए, “सामान्य” का नहीं। यह 'विशेप' क्या है, कितना है--इस पर विचार विमर्श 
का पर्याप्त अवकाश है । 


“SHIT RIT के “एवकार” घटित साधारणीकरण प्रक्रिया पर “प्रदीप” तथा "Wr ar 
ने पर्याप्त विचार किया है और कहा है कि वैयक्तिक तत्व या व्यक्ति का सर्वांशतः fanaa 
आवश्यक नहीं है और हो भी नहीं सकता । यदि “विशेष” अथवा “व्यक्ति” का aiu: 
विगलन हो जाय तो एक हो “रस” की दो कृतियों में प्रतीतिगत नवीनता नहीं हो सकती और 
नवीनता या “नवता” अनुभवसिद्ध है। यह तभी उत्पन्न हो सकता है जब “व्यक्ति” या 
“विशेष” का रसानुभूति में उपयोग माना जाय । यही महापात्न विश्वनाथ के आश्रय-ग्राहक में 
“तादात्म्य” का तथा दशरूपककार द्वारा “अवस्थानुक तिर्नाट्यम्‌” में अनुकृति के “तादात्म्य” 
व्याख्यान का भी विचार होना चाहिए । यदि रसानुभव काल में ग्राहक ने आश्रय से तादा- 
त्म्य कर लिया तो शेप सामग्री के सामान्यीकरण की आवश्यकता ही क्या है ? जब ग्राहक ने 
अपने को राम मान लिया, तव सीता-सीता ही रहे इसमें हानि वया है ? इसमें भी वही 
समस्या है--साधारणीकरण में रसानुभूति की प्रक्रिया में “विशेष” के प्रत्यय की । 

आनन्दवद्धन ने चतुर्थ उद्योत में काव्यगत नवता का प्रतिपादन करते हुए कहा है-- 
'वाच्यानां च काव्ये प्रतिभासमानानां यद्रूपं, तत्तु ग्राह्यविशेपाभेदेनैव प्रतीयते' अर्थात्‌ 
काव्याथे-वाच्य में भी नवता होती है और यह 'नवता' देश, काल, व्यक्तिकृत होती है-यह 
'नवता' काव्यास्वादोंपयोगिनी है। निश्चय ही आनन्दवद्ध न के ये बिचार क्रोचे, रामचन्द्र 
शुक्ल की इस विचार परम्परा में आते हैं कि काव्य के “वस्तु” अथवा “व्यवित” तो विशेष” 
ही होते हँ--अभिधा से बोधित होकर भी उनमें देश, काल तथा व्यक्तिकृत “विशेष” प्रतीति 
होती है, अन्यथा उसमें “नवता” आयेगी कसे ? अभिनवगुप्त ने इस “विशेष” का व्याख्यान 
व्याख्पाथंगत “विशेष” से लिया है, जो अभिहितान्वयबादी तथा अन्विताभिधानवाद को 
सम्मत है। परन्तु आनन्दवद्धन यहां साफ वाच्याथंगत “नवता” का प्रतिपादन करते हैं, जो 
पद का अर्थ होता है, वाच्य का नहीं यदि इस प्रकार की “नवता? अथवा “विशेष” को 
बाच्यार्थगत मान लिया जाय, तव प्रत्यक्षग्राह्य ' ब्यवित” और शब्दग्रा ह्य “व्यवित” में प्रस्ययगत 
अन्तर क्या होगा ? साधारणीकरण की प्रक्रिया का वया होगा? कया शास्त्रगत वाच्य 
“सामान्य प्रत्यक्षग्राहय अर्थ “प्रत्यक्ष” तथा काव्यगत वाच्य “प्रत्यक्षायमाण” ऐसा कुछ तो 
नहीं ? परन्तु ऐसा हो भी तो बया भ्रत्यक्षायमाण' 'विशेप' शब्द और ग्राहक दोनों की क्षमता 
की अपेक्षा नहीं होगी ? फिर वह अर्थ वाच्य कंसे ? काव्यशास्त्र के ये वक्‍तव्य नये वैचारिक 

आलोक में पुनः समीक्ष्य हँ । 
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रस की सुखरूपता अथवा सुखदुःखोभयरूपता का मनोविज्ञान के प्रकाश में भी परीक्षण 
आवश्यक है । मानसप्रत्यय के विश्लेषण के लिये जब मन:णास्त्र इतनी सामग्री दे चुका हैं 
तब भी तटस्थ रहना क्या काव्यशास्त्र को प्रासङ्गिक बनाने की ओर से तटस्थ रहना 
नहीं है? 

इसी क्रम में एक वात और । दार्शनिकों ने परमेश्वर की सृष्टि प्रक्रिया में अनेक रतर 
dz निकाले है-विशेपकर शैवागमों ने । स्रष्टा किस प्रकार लक्ष्य का ईक्षण करता हुआ किन 
किन सोपानों को पार करता हुआ अपनी सृष्टि करता है यह काव्यसृष्टि के सन्दर्भ में भी 
सोचा जा सकता है । नये चिन्तको ने काव्य की रचना-प्रक्रिया पर स्वानुभवसम्मत तथा 
मनोविज्ञान सम्मत विचार किये हूँ । काव्यशास्त्र को प्रासङ्गिक बनाने के लिए इस पक्ष पर 
भी विचार करना आवश्यक है । 

faced यह है कि ऐसे न जाने कितने पक्ष हैं जिन पर भारतीय काव्यणशास्त्रियों को 
नवीन सन्दर्भ में विचार करना आवश्यक है तभी उसकी प्रासङ्गिकता उभर सवती है। 
इतना तो निश्चित है कि संस्कृत वाव्यचिन्तन में सम्भावनाएँ बहुत हैं, जिन्हें समानान्तर 
आलोचन की प्रक्रिया में पुराने व्याख्याकारों और भावको ने उतारा नहीं है। इसीलिए आज 
जो कठिनाइयां उभर रहीं हैं तब नहीं उभरीं थीं । 
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THE ADVAITA VEDANTA THEORY OF PERCEPTION— 
A RE-STATEMENT 


Dr. G. L. Chaturvedi 
Lucknow 


The metaphysical basis—The realistic epistemology generally favours 
the view that knowledge ‘causes’ the manifestation of the object. Here 
manifestation is a caused event brought about by number of clearly ascer- 
tainable factors. Against this, the exponents of the revelatory concept of 
knowledge point out that the elements of immediacy and self-assurance, 
invariably present in all experience, cannot be adequately accounted for, if 
manifestation is treated as a causal affair. It is the very essence of the term 
‘direct knowledge’ or ‘immediate experience’ that nothing mediated between 
the experience and the object (experienced). Just as a lamp by its very nature 
is manifestative of the things in its proximity and no other condition except 
absence of ‘obstruction’ is needed to insure it, even so the light of knowledge 
manifests its objects directly and no causal factor mediating between them 
can be admissible. The relationship between the ‘principle of manifestation’ 
and the ‘object manifest’ is not causal, but as Sankara terms it, itis one of 
obligor and obliged. (Upakarya-Upakdraka-bhdva).l 

In the Vedanta system knowledge has been conceived as a principle of 
revelation different from its recipient phenomenon, ‘the illumined’. The 
question regarding the nature of relationship between them acquires signi- 
ficance, since theoretically, the Vedantin denies the possibility of any real 
relationship between the two. 


The Upakarya-Upakaraka-bhdva itself isa relation only in appearance 
in as much as it refers simply to the ontological status of the terms, i. e. the 


dependent character of the ‘illumined’ and the independence of effulgence 


Lu 
२, 


1. Brhadaranyaka Upanisad, Sankara Bhàsya, IV. 3.6. 
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without binding them. The principle of revelation obliges or illumines the 
objects as ‘free grace’, which means that it does not enter into any relation- 
ship with them. The ‘individuated revelations’ do not constitute any restric- 
tions on the freedom of the principle of revelation, nor do they vitiate its 
non-modifiable character or entail any relationship to it. The illumined is 
obliged by the ‘Revelation’ and as such depends on it, whereas the Revelation 
remains ever independent of the phenomenon it obliges or illumines. The 
phenomenon is bound to the effulgent rcality but not vicc-versa. 

The Upakarya-Upakaraka-bhava between the principle of revelation and 
the phenomenon revealed is exhaustive in its application. Whatever we 
have, barring the light of self, falls under the range of ‘revealed’. The 
objects as well as the luminaries, material and mental, which serve their 
manifestations, are obliged by the self, i. e. are recipients of the light of self 
and as much belong to the category of Upakarya. According to the tenets of 
Advaita Vedanta, it may be noted, the self is an eternally isolated principle 
of effulgence. It is incapable of coming into any direct contact with the 
objects. In fact, there is always some cognitive medium, itself rendered 
luminous by the light of self, whereby the light of self is accommodated and 
carried to the object. Thus ontologically, while we have only two terms of 
experience i. e. the principle of revelation (Upakaraka) and the phenomenon 
revealed (Upakarya), the ‘revealed’ itself may be divided into the media and 
the object according to the differing modes of reception of the basal light. 
The medium (or the mediating factors), placed, as it is, between the principle 
of revelation and the object, is the first recipient of the light of (witness) self 
and, itself rendered luminous by it, transfers the same to the recipient locus 
(the object), whercin it fructifies in the manifestation of the object. The 
medium not only receives but also imitates the light of self and in turn obliges 
the object. The object, on the other hand, jealously guards 
its character as recipient and has no pretension of imitating the ‘light’. The 
light of self, reflected in the medium, is called pramána cailanya and the 
resultant manifestation (of object) is called phala caitanya, 


In Vedanta system, it may be recalled, imitation (बगाए) or identification 
is upheld as the fundamental relationship which obtains between the Reality 
and its appearances, the principle of Revelation and phenomenal manifesta- 
tions, the continum of pure experience (consciousness) and the fleeting cogni- 
tions. The Sun and Moon, the speech, the cognitions and ideas are called 
luminous, because they imitate the basic principle of Revelation. The 
phenomenal experience, the cognitions etc. are called ‘knowledge’, because 
they imitate the fundamental principle of experience. Hence, a phenomenal 
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knowledge, whether in the form of a ‘mediating factor’ or ‘resultant mani- 
festation’, can serve the object only if it identifies itself with the principle of 
manifestaion. Abhedavyakli (Realisation of non-difference) and Visayasari- 
Juklavrttitaddtmya. (Identity with Vriti in conduct with object) emphasise this 
important function of Vitti in differing terminology. 


The Vedanta scholarship sought to evolve a theory of perception in con- 
sonancc with the foregoing philosophy of cxperience. It felt its way in the 
right direction but erred on the side of oversimplification and tended to be 
rigid in unnecessary detail. Here, it is proposed to review certain aspects of 
it and restate them in a more plausible way without undermining its basic 
character. 


The theory of perception —According to the conventional Vedanta 
view the modification (riti) of the internal organ (antahkarana) in the form of 
the object is the fundamental mediating factor in all direct experience. The 
antalkaraga is a subtle lustrous matter, with preponderances of saliva, aud as 
such suited to be a direct recipient of the light of self. It flows to the object 
through the senscs and reaching there covers it and assumes its shape. There 
is non-difference between the consciousness riding the internal organ and the 
consciousness limited by the object, which gives risc to the direct cognition 
in the form ‘This is jar’. “Just as the water of tank, coming out of a hole 
and entering the field, assumes the quadrangular or whatsoever shape the ficld 
has; in the same way the mind, which is lustrous by nature, flows through the 
cycs and reaching spacc covered by the object jar ctc. assumes the form of 
the object (jaretc.). This modification (of the mind) is called Vui! 
“Hence, in the case of the direct cognition ‘this is jar’, the mental modification 
in the form of jar, being in contact with the jar, the consciousness having 
the jar as its limiting adjunct being non-different from the consciousness, 
delimited by its mental modification, there is directness or immediacy in the 
knowledge of jar."? 

The limitations of the Vediuta Theory :—This hypostatised cxpla- 
nation of direct experience (Pratyaksa) by the Vedantin seems rather curious 
from the very outset. It has been found objectionable not only on the 
ground of being cumbrous with unconvincing suppositions (of mental modifi- 
cations, its flow to the object, and assumption of its form etc.) but also rigid 
in unnecessary details and incorrect in several respects. In the first place, the 


I. Vedanta Paribhasd, Pratyksakhanda. (Eng. rendering by Swami Madhavananda). 
2. Ibid. 
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role of senses in perception is positive and cannot be likened to that of a 
hole in the tank for conveying water to the ficld. Onc sense organ would 
have been as good as another, if the senses were simply to scrve as passive 
means for the flow of mental mode, just as in the casc of water flowing into 
the field, the choice of the passage docs not make any qualitative difference 
to the resultant form. However, asis well known, for the perception of 
colour, the mental mode must necessarily flow through the visual organ 
and its passage through other ‘holes’ (ear etc.) will not yield the desired 
result. This definitive role of the senses cannot be explained within the 
framework of orthodox Vedanta theory of perception. 

But the most vulnerab!e aspect of the Vedanta theory is the concept of 
antakkarana, Notably the intellect (buddhi) has been accepted in the 
unpanisads as a faculty distinct from and superior to the faculty of mind 
(Manas)!, Contrary to this perfectly valid Upanisadic usage, the concept of 
antakkaraya in the Vedanta philosophy assimilates the two distinct notions 
of mind and intellect to a single hypothetical faculty. Curiously enough 
though it is called internal organ (antafikarana)in contrast to the external 
organs (eyc etc.), it arbitrarily appropriates to itsclf, tie functions of the 
external organs (cye etc.) as it is supposed to flow to the object and assume 
its shape, leaving the sense organ to do nothing except serving as a passive — . 
aperture for the objectward flow of the internal organ. It may be clearly ~ 
shown that the functions ascribable to the distinct faculties of mind, intellect 
and the senses, come to be ascribed quite arbitrarily to the faculty of the 
antahkarana, 

Antahkarana, a complex of mediating faculties :—According to 
the Vedanta theory of perception, the internal organ flows to the external 
object through thesensory apertures and assumes its shape so as to bear the 
light of consciousness upon it. Hence, the two aspects of thc internal organ, 
that which is subject to modification due to the object and that which, 
remaining idependent of modification, imparts unitive character to it, are 
clearly discernible. The antahkarana, as it flows to the object and is modified 

+ accordingly, covers the objcct-bound operations of the Intellect-mind-senses 
“complex and the sensations constitute that part of anlahkarana, which is 
: ‘modified in accordance with the object. Besides, therc is an abiding aspect 
of the: antahkarana, its formal or unitive character which it imparts to the 
sensory intake. The sensations are received or unified in the forms of certain 


I, Katha, up. LII. 3.12, : 
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basic categories of thought, which belong to the faculty of intellect and are 

not subject i modification. Besides, these functions ascribable respectively 

to the facultics of senses and intellect, the anlakkarana accomplishes the task 

of applying the ‘categories of understanding’ to the sensations as well as to 

the psychic entities, as joy etc. Obviously, this synthesising belongs to the 

mind (Manas), which is different from intellect, It is the mind which is the 

instrument as well as the ground of the application of the intellectual forms 

(categories of thoughts) The categories themselves have no capacity for 

organising sensations into intelligible forms (percepts). Thus, it may be 

shown that the presentative, the conceptual and synthesising functions which 

are ascribable to the distinct faculties of senses, intellect and the mind, have 

been dovetailed in the Vedanta concept of antakkarana. The Vedintin may, 

of course, say that since the entire intellect-mind-senses complex intervening 
between the cogniser and the object, constitutes the faculty of presentation, 
there is no harm in denoting it by a single term ‘antalkarana’. It will be 
economical to postulate a single internal organ with scnses sciving as 
openings for its flow instcad of postulating three facultics of Mind, Intellect 
and Senses. But this explanation of the Vedantin can hardly serve as a 
justification for doing away with the valid distinctions between the faculties 
of the mind, the senses and the intellect, which have the sanction of the 
scriptures and arc uscful for a consistent exposition of the philosophy of 
experience. 

The antahkarana vrtti, a plausible explanation :—Once it is 
realised that the term anlafikaraga stands for the complex of relevant internal 
faculties (intellect-mind ctc.) necessary for a given casc of cognition, it is the 
mutually accommodating and the object-bound operations of this complex 
which may be called the vrili or modification of the antahkarana. However, 
as the internal organ is not content to remain internal and is allowed to run 
out right upto the object, the distinction of ‘internal’ and ‘external’ loses 
much of its relevance in the context of the Vedanta philosophy of experience. 
In fact, the ascription of the ‘internal’ and ‘external’ functions to a single 
faculty (anlahkarana) should be taken to cnsure metaphorically, the unity of 
the entire series of the mediating factors and accessories, internal and 
external. At the one end of this series, there is the principle of revelation 
(the Saksi), the self-Iuminous, bestower which is never a recipient (object) of 
manifestation. At the other end, there is placed the object, the bare 
recipient of manifestation. Between these two points hypothetically signify- 
ing the ‘subject’ and the ‘object’ the ‘revelation’ and the ‘revealed’, there 
intervenes not the modifications of a single faculty (antalkarana) but a serics 
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of mediating factors arranged in order of decreasing transparcncc or cffulgent 
character or, as onc may say, in order of incrcasing opacity with the object 
as its consummate point. Truc to its nature the medium (or the terms of the 
mediating series) exhibits thc dual character of ‘revealing’ and ‘revealed’. 
Every term of the mediating serics is a *bestower' as well as the ‘recipient’ 
of manifestation. It owes its cfTulgent character to the preceding term, and 
transmits it to the term just succceding it. The serics of mediating factors 
thus exhibits an order of spiritual hierarchy. The degree of closeness of a 
term to the self—(source of effulgencc) is the determinant of its position in 
the spiritual hicrarchy. Hence it is suid—‘‘Beyond the senses arc the objects, 
beyond the objects is mind, beyond the mind is the Buddhi, beyond the Buddhi is 
Mahal, beyond Mahat is Auyakla and beyond the Avyakla is the Purusa (Brahman), 
Beyond Him there is nothing. He is final and highest"! 

It may be noted that in the perceptual process a specific faculty or 
mediating factor operates only when it is already infected with the faculty 
placed just higher to it in the hicrarchy. Hence, while apprehending the 
object, the senses are already infected with the mind, the mind with the 
intellect, the intellect with the witness effulgence. Thus, every mediating factor 
in the process, the cognitive faculty internal or external, as well as every 
material acccessory thercof must realise its identity as a medium, must be 
reclaimed for the consciousness technically termed as Prandnacailanya thus 
signifies the unity of the mediating factors, which is successively realised from 
the intellect onward in the direction of the object. The process whereby the 
terms of this object-bound scrics, i. c. the intellect, the mind, the senses. and 
other accessories are successively unificd, may be described as the *modifica- 
tion of thc internal organ’, if onc still insists on using the old terminology. 
The successive unification of the relevant facultics and accessories with the 
manifestive principle, i. ९. successive realisation of the identity of the object- 
bound series of mediating factors as ‘medium’, may still be metaphorically 
referred to as the *objectward flow of the antahkarana’. 

In this modified version of the Vedanta theory of perception, the 
anlatkarana is not required to run to the object with the light of self riding 
its fluid form." Once the notion of autakkarana is replaced by the notion of the 
serics of mediating factors, every term of the series receives the light from the 
preceding term, and transmits the same to the nearest subsidiary mcdium, 
while itself remains stationary, just as in the traditional account, the 
antalikarana itself receives the light of the witness self directly, without 


l. Katha, up. III. 3.12, Eng. rendering by Prof. S. C. Sen. 
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running to it, or taking 


help of some other mobile medium for the purpose. 
In this process 


» the light, as it passes through successive mediating factors, 
is itself modified or ‘tailorcd’ to suit the object or, as the Vedàntin averse to 


ascribing a positive role to the medium in the direct experience may put it, 
the medium makes the object ‘manifestable’ by removing the veil of 
ignorance shrouding the object. Whether the mediating effulgence is 
tailored to. suit the object, or the object itself is rendered 
illuminable by the removal of obstacles, what is significant is the 
resultant adaptation between the ‘medium’ and the object, ‘This ‘adaptation’ 
is a necessary stage in the perceptual process and has been described in the 
traditional expositions as ‘co-pervasivencss’ of the pramüna-caitanya and the 
visaya-caitanya, 

Besides doing away with the cumbrous and unconvincing suppositions of 
antatkarana and its objectward flow, the modified version of the Vedinta 
theory of perception has certain other obvious advantages. The antalkarana 
otli, understood as operations of a series of mediating factors, becomes a 
clearly measurable phenomenon. It becomes possible now not only to show 
how the antahkaraga vrtli, the perception of pleasure and pain, differs from 
the perception of jar ctc. but also to measure this ‘difference’ by enumerating 
the number of mediating factors in the respective series, In the perception 
of the psychic entities, the intellect and the mind are the sole mediating 
factors. whereas in the perception of jar etc. the mediation of intellect, mind, 
senses and relevant accessory conditions is required. Hence, owing to its 
dependence on a lesser number of mediating factors; the experience of psychic 
entities, compared to that of the external object, enjoys a greater degree. of 
immediacy and may be placed higher in the spiritual hierarchy. Similarly, 
Brahnakara vrlli may be clearly specified as the intuition of the pure formless 
experience through the most subtle and inescapable medium of the intellect, 
The significance of an objectively ascertainable hypothesis for. cpistemology 
as well as for sādhanā can hardly be exaggerated. 
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A CRITICAL APPRECIATION OF VALMIKI'S WELCOME TO 
SITA AS DEPICTED IN THE RAGHUVAMSA 


K. Bhaskara Rao, 
Tirupati, 


Kalidasa holds a unique and enviable position among the poets of India, 
His greatness lics in his handling sabda and artha which he ‘fused together 
or wedded in perfect sympathy and harmony’. It is but natural that his 
literary productions have become characterised by enduring charm and never- 
failing polish. It is hard to pick out some passages from his works and 
describe them as more charming than others, Yet, an attempt is made here 
to offer some critical and appreciative remarks on his depiction of Valmiki’s 
welcome extended to Sita. She was left near his hermitage by Laksmana at 
the instance of Rama. The latter had to exile her to silence the public 
sentiment that arose against the stay at Ayodhya of Siti who had to live for 
sometime in Lanka.? 

The distreassed qucen cried in distress which was shared by the deer, 
peacock and other denizens of the forest? Valmiki was then going by that 
way to collect Rusa grass. He heard her crying and he then went forth in 
that direction and found Sia there. Kalidasa refers to Valmiki in the 
context as one whose gricf was aroused at the plight of a bird pierced by a 
hunter and whose grief took the form of a verse:4 


I. Dr. V. Raghavan: Srigaraprakdia, P. 103 Cf. ‘for sound and sense herein celebrate 
their divine nuptials'CWilfred Neynell on the poem ‘Sister Songs of Francis 
Thomson’, ibid. 

2. See Raghuoansa—XIV. 70-79—the translation given here for cach Sloka’ is taken from 
that of Mr. M. R. Kale. 

3. Ibid. XIV.69. 

4. Vide: 

मा निषाद प्रतिष्ठां त्वमगमः शाश्चतीस्समाः | 


यत्क्रो व मिथुनादेकमवधीः काममोहितम्‌ ॥ अ 
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तामभ्यगच्छद्रुदितानुसारी 
कविः कुशेध्माहरणाय यातः d 


निपादविद्धाण्डजदशंनोत्थः 
इलोकत्वमापद्यत यस्य शोक: ॥ 


“The poet (Valmiki) whose grief at the sight of a bird wounded by a 
fowler had welled out in the forin of a sloka, and who was now out collecting 
kusa grass and holy fuel, went up to her, following (the sound of) cry.” 

R. XIV. 70. 


The poet uses the word ‘kavi’ referring to Valmiki and states that he 
went out for collecting darbha and idhma. There is antithesis, ‘as it were, 
between his being a Kavi who has gone out and his going out to gather 
darbka and idhma. This is to suggest that in spite of having become a kavi he 
had ceased to bea sage and had not left his daily duties. Kalidasa uses 
this epithet ‘kavi’ for the sage to suggest that if he could be moved by the 
plight of a bird he must be much more moved at the plight of a lady who 
was abandoned alone in forest. It is also hinted here that he, who composed 
a verse then and there and thereby became a kavi, would be moved to a more 
intense distress by Siti’s plight and would compose an cpic later on. His 
grief (Soka)? which arose at the sight of the bird struck by the hunter 
became a sloka. The word sloka shall not be taken to mean a verse 
in sloka meter, for it is derived from the root sloky which means ‘to put 
together’ (Saigatha). ‘It means, therefore, a verse, which has metrical 
divisions. The irrepressible emotion of grief gavc itself out in the form of a 
lyrical piece: Some scholars hold that in this significant episode there is 
‘the embryonic form of the Rasa theory according to which emotive 
experience is the soul, the fundamental basis and inspirations of the rhyth- 


1. Vide: 
सीतायाश्चरितं महत्‌ 
ibid. 4.7 
2. Vide: Bhavaprakasanam—PP. 35-36 for the derivation of the word Soka’. 
शुक्क्लेशः शोपणात्मैव शोच्यते शोचतीति वा। 
शोचयत्यपरानेवं शोकशब्दस्य fdg: ॥ 
3. Vide: पद्ये यशसि च श्लोकः | 4/०४ 777-3.2. 
4. पादाः सत्त्यस्येति | 
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mic impression that is poctry'. The sage, who became a poct according to 
the episode mentioned here, could be held according to Kalidasa’s reference 
here to have competency to compose a poem or epic on the life of the queen 
whose cry attracted him, the poct. 

Observing his arrival, Sita wiped off the tears which obscured her vision 
and stopped crying. ‘Then she bowed to him. Observing the signs of her 


being pregnant, the sage immediately gave her a blessing for the birth of a 
good son, and then addressed her thus: 


तमश्रुनेत्रावरणं प्रमृज्य 
सीता विलापाद्विरता ववन्दे । 
qui मुनिर्दोहदलिङ्जदर्शी 
दाश्वान्सुपुत्राशिपमित्युवाच ॥ 


“Sila, refraining from lamentation and wiping off the tears that 
obstructed her eycs, bowed to him. The sage, observing the signs of 
pregnancy, gave her a blessing of a good son (or sons), and spoke as 10109.” 

R. XIV. 71. 


It is not stated here that Sita saw Valmiki. She wiped off the tears 
which obscured her vision, Evidently this must be taken to suggest that she 
did so in order to behold the sage. The word ‘vilapa’ is used here to refer 
to her scbbiug. It is defined as shedding tears (rodana)? mixed up with the 
verbal recounting of the virtues of the persen on whose account sobbing has 
resulted. That is, she dried up her tears and stopped ker utterances in her 
sobbings. Then she introduced! herself to him. ‘The result of this intro- 


I. Krishna Caitanya: History af Sanskrit Literature, P. 172. 
3. rodana is obtained frem the root rudir with the suffix~lyuf in the sense of the passive. 
Videi— कुत्यलुटो बहुलम्‌ | 
Asladhyayi—II. 3.113 
The root redir means ‘shedding tears’. This may be accompanied by slight sound caused 
by deep breathings. Perhaps the word ‘rudita’ cccurring in the previous loka could b: 
taken tostand for ‘vildfa’, as otherwise Vilm.ki could nct be justified to havc gone in 
the direction of the cry. = 
3. Vide: 


विलाप: स्यादगुणाख्यानमिलितं रोदनं भवेत्‌ । 


Bhavaprakas anan—P. 72 

4. The root radi means abhivadana introducing oneself before another (.ibhimukhycnavddanam) 
and praising or extolling. ‘Ihe rendering of this root into English as ‘bow’ is vague. 
The sense of introduction is meant here. The other sensc, viz. that of praising is 
available in the opening verse of Raghuvamsa—Jagalak pitarau vandc—I. 1, 
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duction is conveyed in the next linc. The sage offered her a blessing that 
she should geta good son. Kālidāsa refers here to Valmiki as ‘Muni’. A 
Muni! is one who knows or ascertains (the truth). This way of reference 
justifies his offering to Siti a blessing to get a good son. This suggests also 
the pocts and through him the sage’s awareness that during the period of 
pregnancy the would-be mother has the greatest interest in the safe delivery 
and well-being of the child to be delivered. She loses interest in her personal 
affairs and so the sage offercd hera blessing for the birth of a good son. 
He beheld the external marks of the pregnancy.? The word ‘dasvdn’ means 
‘gave’. It is the form of the perfect participle of das, ‘to give.’3 

Even then Sita had her own doubts. The sage was having no knowledge 
of her position. She was discarded by Rama on the strength of scandal. He 
may not, therefore, give her a place in his hermitage. Valmiki is shown to 
understand this mental condition of Sita. So he is made to address Sita 
in the following lincs : 


जाने विसृष्टां प्रणिधानतस्त्वां 
मिथ्यापवादक्षुभितेन भर्त्रा । 
तन्मा व्यथिष्ठा विपयान्तरस्थं 
प्राप्तासि वदेहि पितुनिकेतम्‌ ॥ 


“By my meditation I know that you arc abandoned by your husband 
upset by a false scandal. Therefore, do not be grevicd. O Princcss of Vidcha! 
you have come to the housc of your father (only) situated in different part of 
the country.” R. XIV. 72 


Valmiki says that he found her abandoned by her husband who was 
upset by the false scandal. No report was brought to him about this. He 
knew this through meditation. Sita identified him to be a sage and so 


J. The word is derived from the root man or manu both meaning ‘to know’. 

2. Dohada mcans pregnancy. However, it is used generally in the sense of the craving of 
a pregnant woman which requires to be satisfied. Refer to Act III of the Malavikagni- 
mitra, where Milavika performs an act called dokada which satisfies the craving of the 
Afoka. Scholars like Monier Williams hold that this word dolada owes its origin to the 
Prakita word dauhyda. P. 447—Sanskrit-English Dictionary. This latter word occurs in 
Raghuvamsa, 111.1. 

3. This form has no reduplicated syl'able of the root and in this respect it is like the word 
videas. The usc of this form is restricted to the Vedic literature. Vide: दाश्वान्सा ह्वान्मीद्राश्च 


(dstddhyayi VI.1.12) Vide:—Note on the bearing of this usage on the date of Külidzsa. 
Dr. Varadachari, the date of Kalidasa. The Vikram, Vol.VII, 1964. 
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offered her obcisance to him. She will not entertain any doubt about his 


study of her condition, as sages have gencrally the power to have deep 
concentration and get direct knowledge of matters which lie beyond the 
range of ordinary mortals, in points of time and place. She was abandoned 
by one who should normally take carc of (bhartr). It is only reviling 
(apavada) that madc Rama agitated and forced him to abandon her. Siti 
knew that this reviling was untrue. Valmiki 15 very careful in his expression. 
Sità was quite aware that Rima did not believe in the public reviling of her 
but as a king of his people he could not Put it down though he knew it to be 
baseless. Valmiki docs not show that he was finding fault with Rima for his 
desertion of Sita. If hc had donc so, Sita asa loving wife of Rama would 
not respect Valmiki for his words. What she felt as the cause of desertion 
by her lord, Valmiki actually touched upon and so the sage’s opening linc 
had produced in Siti an impression that in the forest there was onc who 
understood her mind accurately and did express it openly to her. At this 
first step, the mind of Sita waswon over to his side. She should not, 
therefore, tremble with fear (md vyathisthah) with the feeling that woman, 
whose conduct was questioned by the people, would not find an asylum, 
particularly among the sagce's dwellings. Therefore, Valmiki asks her to 
treat his hermitage as her father’s abode. She has actually occupied 
( praptasi)! her father's dwelling (nikela). When a temporary change is 
needed in the dwelling placc a woman shall have it from the care of him 
who maintains (bharir) her to that of him who protects (pita) her and it 
is just that Valmiki should have referred to his abode as her father's abode 
where she can repose cofidence and where she is entitled to have parental 
care. Curiously enough the hermitage of Valmiki isnot in Mithila, the 
capital of king Janaka. With sympathy aroused in him for the queen in 
distress, he managed to refer to his abode as her father's situated in a country 
different from her father's. 1० add strength ० his appeal for her, he 
addressed her as Vaidehi, a word which must have been familiar to her while 
she was in her father’s abode before marriage and which must be expected 
to have bcen used to draw her attention by those ncar and dear to her in 
her father's place. A better word cannot be thought of in the context, 
It will not be improper toadmita suggestion here. After all, Valmiki 


1. The pl means pervade and must be taken to mean occupation and not simple coming 
or reaching. Cf. 
यथा स्वगृहमभ्येत्य विषादं चंव मा कृथाः। 
Ramayara—Uttarakarda, 49.17, 
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sprung from the ant-hill (Valmiki) which is held to be the car of the carth 
(vasudhasroira)l and Sita also sprung from the earth. Therefore, Valmiki 
becomes the brother of Sita and it is proper that Sita must be taken care of 
by her brother (०८१). 


When this was spoken to Sita, she might have felt encouraged but she, 
in her present state of mind disheartened by descrtion, might take Valmiki 
to be in a way offering her words of consolation and to approve of Ràma's 
act of desertion. To show that he understood Rama as she has donc, he 
addresses her in the following lines: 


उत्खातलोकत्रयकण्टकेऽपि 
सत्यप्रतिज्ञेऽप्यविकत्थनेऽपि । 
त्वां प्रत्यकस्मात्कलुपप्रवृत्त्ता- 
वस्त्येव मन्युर्भरताग्रजे मे। 


*Ido bear anger towards the clder brother of Bharata for acting 
wrongly towards you without any cause. Even though he has pulled out 
the thorn of the three worlds (i. c., killed Ravana), even though he is true 


to his promise and even though he is even free from boasting”. 
R. XIV. 73 


Rama had relieved the threc worlds of the suffering inflicted upon them by 
the thorn, namely Ravana. Valmiki offers his tribute here to Rama’s interest 
for the welfare of others. He did certainly kill the demon for the offence 
committed in a matter concerning his personal affairs, but by removing the 
offender from the world, he had done much good to the pcoplc. It was the 
larger interest that compelled him to launch an attack on the demon. Here 
is contained a veiled reference to his readiness to ignore his personal 
inconvenience, if it should cross his sense of duty concerning tlic people's 
interest and hence a hint to his desertion of Sita in order to pleasc his people 
who raised a mild protest against Siti’s stay with him. Secondly, the 
poct-sage refers to Rama’s truthfulness to his word, evidently a rcferencc 
to his abiding by the wishes of his father conveyed to him by Kaikeyi. With 
formidable courage, he did not swerve from his word.? Thirdly, with these 
two achievements and a host of other attainments to his credit, he was not 


1. Cf. Vedantadesika—Yadavabhyudaya, 1.4. 
2. Cf. रामो द्विर्नाभिभाषते | Ramayaza—Ayodhyakarda, 18.30. 
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boastful. The sage says here “I am really angry towards the eldest brother 
of Bharata”. The sage gives expression to this in order that Sita may find 
Valmiki in the difficult situation of explaining the act of desertion which was 
not consistent with the enviable attainments of his, This is well stressed by 
the use of ‘api’ thrice in the first half of the sloka. Notwithstanding these 
attainments, Rama's behaviour or activity ( pravrili) was bad or unclean 
(kalusa). The cause of this behaviour is not known. Rather, it can be said 
to have come upon Siti suddenly. ‘This behaviour was the least expected 
of Rama and so Valmiki refers to it as accidental (Akasmat), On account 
of this he had indignation (manyu) towards Rima. By the use of astiin the 
present tense, the poct-sage affirms his resentment and the use of ‘eva’? 


' confirms it. Rama is referred here as the elder brother of Bharata, since 


Bharata had become great through self-denial and implicit obedience to his 
elder brother. He is, therefore, expected to have unimpeachable conduct. 

Acquiescene of Vàlmiki's expression of his attitude towards Rama's 
behaviour is not likely to convince Siti that she would gain free admission 
into the hermitage of the sage. The scandal has spread and that has 
tarnished the career of Rima who had, therefore, banished her to get out of 
the blot. But there is no certainty that the sage would give her asylum in 
his abode where live people of unsullied character. As if to dispel such 
apprehensions, Valmiki addresses Sita in the following lines: 


तवोरुकीतिः श्वशुरः सखा मे 

सतां भवोच्छेदकरः पिता ते। 
gf« स्थिता त्वं पतिदेवतानां 

कि तन्न येनासि ममानुकम्प्या ॥ 

“Your father-in-law of wide fame was my friend; your father cuts the 
tie that binds the virtuous to the worldly life; and you stand at the head 
of the ladies that worship their husbands as their gods. What is there 
in you that would not make you an object of my compassion" ? 

R. XIV. 74 

Daéaratha of great fame, who was the father-in-law (fvasura)* of Sita, 


आण्णा 


1, The word Avikatthana is formed from 4/Katl with the preposition vi and the particle 
‘nai’. The V/Katli means to praise oneself for one's achievement. 

2. ‘eva’ has got the force of ayogavyavaccheda. 

3. The word frasura was originally swasura meaning one’s (sra) hero (sura). The daughter- 
in-law looked upon the father-in-law as the valiant head of the family. ‘s of Sra 
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was a friend of Valmiki. Dagaratha was a person who was known (६0414) 
to people as equal (Samana) to Valmiki. That is Valmiki was held to have 
had a status equal to that of Dasaratha of great fame in the eyes of the 
people. She has come to the care of a person who is equal to her father- 
in-law. Secondly, her father is one who caused, by his instructions, the 
destruction of bondage to the scholars. Her protector (यव), that is Janaka, 
protected people by saving them from bondage. Even lcarncd men (sat) 
received instructions from him and got rid of mundane existence.2 
Naturally, there could be no room for any impurity of mind or body among 
members of his family that could be a stigma. The sage impresses upon 
Sita by this that the blame which the poeple have raised about her character 
is baseless and no one, knowing her parentage, could have the courage even 
to suggest it. Thus, the two families, with which she is connccted, are 
absolutely flawless and testify to her impeccable conduct. This, however, 
does not convince Siti, for she is subjected to scandal in spite of her 
connections with the families of faultless repute. Valmiki makes a bold 
declaration that she is at the head of those women who treat their husbands 
as deitics. Thus there is no room for any apprehension here, The word 
‘palideval@ rules out any misgiving Sita may be entertaining about Valmiki’s 
attitude regarding the scandal. That she is at the head of the chaste women 
or that she is a lcader of such women adds strength to Valmiki’s declaration. 
Valmiki poses a question to Sita. Her parentage from Janaka, her being 
the daughter-in-law of a great monarch, an intimate friend of Valmiki and 
her being at the head of the chaste ladies are enough credentials for her 


became paletalised and hence the form. The Indian Grammarians take it to have 
been obtained from asu to pervade with su as a prefix got from the word asu with the 
dropping of the initial a. Then the sufix-urañ is added—Vide: शावशेराप्ता 
Unadi sūtra, Y.44. 
1. The word ‘Sakhi’ is derived as samanam khyayate janaili--Vide “समाने ख्यः स चोदात्तः। 
Unadi sittra-576. 
Cf. अपापा पतिता त्यक्ता परिपाल्या मया सदा | 
Ramayana, Uttara, 49.22 
Cf. स्नुषा दसरथस्य त्वं रामस्य महिषी प्रिया । 
जनकस्य सुता राज्ञः स्वागतं ते पतित्रते ॥ 
आयान्ती चासि विज्ञाता मया घर्मसमाधिना ॥ 
ibid. 49.11, 12. 
2. Cf. Vayupurana 60; Mahabharata—Santiparcan, 316,323; Brhadáranyaka upanisad= 
ch. III & IV. 
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getting admitted into the hospitable hermitage of Valmiki. 
the town had raised a scandal, it is not that the lady should n 
There was nothing against her that would dissuad 
his sampathy to her. 


If people of 
ot be pitied. 
c the sage from showing 


The poet-sage anticipates Sitü's difficulty of attempting to live in 


the penance-grove infested by beasts of prey. ‘Therefore, he addresses 
her thus : 


तपस्विसंसर्गविनीतसत्त्वे 
तपोवने वीतभया वसास्मिन्‌ । 
इतो भविप्यत्यनघप्रसूते- 


रपत्यसंस्कारमयो विधिस्ते ॥ 


“Do you live without fear in this penanceforest, where even the wild 
beasts are tamed by coming in contact with the hermits. Here the rites 
attendant on child-birth will be performed, when you have safely given birth 
to a child”. R. XIV. 75. 

She is asked to live, shedding her fear, in the penance-grove where the 
animals are well controlled through their close contact (samsarga) with the 
penance-doers.! Siti may be willing to live in the penance-grove but as a 
would-be mother she is perturbed as to how the rites on the birth of a child 
will be performed. Should her son, the son of a king, suffer on birth for 
lack of the ceremonials? Valmiki assures her that such ceremonial obser- 
vances would be attended to by him when she gets a safe delivary. 

This assurance is quite comforting to the abandoned queen, However, 
she could not but recall her acquaintance with Rama and suffer. Valmiki 
offers her a routine of life which would give her mental poise and also enable 
her to have her time fully occupied with some work or other, Thus, he 
addresses Sita: 


अशून्यतीरां मुनिसंनिवेशे- 
स्तमोपहन्त्री तमसां वगाह्य | 
तत्सैकतोत्सङ्गवलिक्रियाभिः 
सम्पत्स्यते ते मनसः प्रसादः ॥ 
“Having bathed in Tamasa, the dispeller of sins, the banks of which are 
lined up by the cottages of hermits, as you will be offering the oblations on 


its sandy banks, your mind will feel refreshed (delighted). 
R. XIV. 76. 


1. Cf. Raghuramía, XIII.50; Kumarasmbhava-V. 17. 
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She is asked to take bath in the river Tamasi and offer her oblations to 
her deities on the sandy tracts of that iver. Then she will have composure 
of mind. She has to take avagdhasndna in the river. This bath consists in 
plunging into the water or gently immersing one’s who:e body including the 
head. This is also called zarunasnana.1 Valmiki refers to river as capable 
of relieving the person, who bathes, of his dullness.2 The sage observes 
aptly that the banks of this river are not deserted by the habitations of the 
sages. If the banks of the river are desolate with no sign of human 
habitation nearby, a woman cannot approch that bank for fcar of moles- 
tation by a stranger or a wild beast. Ifthe bank is populated by hamlets, 
then a woman cannot out of modesty take bath in the river in the vicinity 


I. ‘This is the best known and the best one among the seven kinds of sndna. 
Vide:— 
मान्त्रं भौमं तथाग्नेयं वायव्यं दिव्यमेव च । 
वारुणं मानसं चैव सप्तस्नानं प्रकीतितिम्‌ ॥ 

Yogi Vajiavalkya. 
नैमल्यं भावणुद्धिश्व विना स्नानं न जायते । 
तस्मान्मनोविशुद्धधर्थं स्नानमादौ विधीयते ॥ 

Padmapurána 
आग्नेयं वारुणं ब्राह्म वायव्यं दिव्यमेव च । 
मानसं पार्थिवं चेव त्वप्टमं कापिलं स्मृतम्‌ ॥ 
सारस्वतं तथा प्रोक्तं नवमं स्नानमुत्तमम्‌ | 
cited as Dakss in the Smylimuktaphala, P. 290. 

Anika kā, da—Second Khana, 
जलावगाहनं स्नानं वारुणं सार्वेवणिकम्‌ । 
मन्प्रवत्प्रोक्षणं चापि द्विजातीनां विशिष्यते ॥ 

ibid., P. 290. 

2. ल. 
अकर्दममिदं तीर्थ भरद्वाज निशामय। 
रमणीयं प्रसन्नाम्बु सन्मनुप्यमनो यथा ॥ 
इदमेवावगाहिष्ये तमसातीर्थमुत्तमम्‌ ॥ 
Ramdyana—Bilakanda, 2.55, 56. 
cr. 
माध्यन्दिनाय नियमाय महापसेव्याँ 


पुण्यामवाप समसां तमसां निहन्त्रीम्‌ । 
Campiramayara—Balakarda, I. 5 which is an echo of this £loka. 
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of the sages. There is, therefore, the negative reference that the banks were 
not descrted or desolate1 Siti can offer her worship in *uisanga' of the 
sandy tracts of the river, *Ulsaüga? literally means that which gets contact 
upwards, that is, a raised or clevated place and hence a place secure 
from getting inundated by the flood or stream of the river. The use 
of this word suggests further that the river is not therein floods and Sita 
can, therefore, freely occupy such places on the sandy tracts of the river. 
The mind will then have the composure. This is stated herc, since Sita’s 
mind is in a disturbed condition, The verbal form ‘sampatsyate’ shows that 
mental composure will be there in full. 


At this, Siti may entertain a delicacy of feeling and this is that she, 
being pregnant and new to the surroundings there, could not herself procure 
the necessary matcrials for attending to her observances. Valmiki assures her 
of a rich supply of the things required. Vide ;— 


gui फलं चार्तवमाहरन्त्यो 
वीजं च वालेयमकृष्टरोहि। 

विनोदयिप्यन्ति नवाभिपङ्गा- 
मुदारवाचो मुनिकन्मकास्त्वाम्‌ ॥ 


“Collecting the flowers and the fruits of the season, and thc grains of 
oblation growing on the uncultivated ground, the hermit-girls of noble 
speech will amuse thee, whose grief is but fresh". 


X. XIV. 77 


The maidens of the sages would bring her the flowers and fruits which 
are available in the particular seasons.2 ‘They will also bring for her the 
seeds, that is grains, which arc fit to bc offered. The dwellers of the 
hermitage are not tillers of soil and so they could procure only the grains 


1. Elsewhere Kalidasa refers to the banks of the river as dense with the habitations of the 
sages, vide :— 
तपस्विगाढां तमसां प्राप नदीं तरङ्गमेण । 


Raghuwamia, IX.72. Perhaps, Valmiki refers here to the particular sites of the river 
near his hermitage. 


2. ‘The person who talkes to the life in the forest has to find satisfaction in procuring for 


his observations, the fruits and flowers that are available in the particular seasons. 
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which grow widely in the fields that arc not tilled.! Those girls will amuse 
her who has the sudden affliction (abhisaiga) for the first time in her life. 
Sita will have to spend a part of the day in offering the prayers but the 
remaining part of the day will have to be gone through. The daughters of 
the sages would then be with her engaging themsclvesin talks which would 
reduce the severity of her affliction. It is not necessary to apprehend 
disinclination on the part of those girls on the ground that they may be 
irritated by this attendance on Sita, for these girls are noble in their 
expression and as such would in the least feel offended and thus 
Sit is assured of assistance and companionship during her stay in his 
hermitage. 

However, much Sita could look forward with cagerness for the company 
of the girls of the sages, yct the fact remains that she could not spend all the 
time with them, as it would be an encroachment into their freedom. 
Besides, she could not but think of the child tobe born. How best Sita 
could utilize the time at her disposal is conveyed in the following sloka :— 


पयोघर्टराश्रमवालवृक्षान्‌ 
संवर्धयन्ती  स्ववलातुरूपै: । 
असंशयं प्राक्तनयोपपत्तेः 


स्तनन्धयप्रीतिमवाप्स्मसि त्वम्‌॥ 


“Rearing the young plants of the hermitage with water-jars of a size 
suitable to your strength, you will doubtless acquire the mother's love for 


your infant (cven before the birth of a son)”. 
R. XIV. 78 


She would water the young trees in the hermitage with jars filled with 
water and which would beof a size she could carry.? The word 
*samvardhayanti means rearing or causing to grow. By doing this everyday 


1. Vide: 
अक्कृष्टोदूभवेन नीवारेण इयामाकादिना अग्नीस्तर्पयेदिति । 
Vijnanesvara on Yajitavalkyasmyti. 
2. Cf. अतन्द्रिता सा स्वयमेव वृक्षकान्‌ | 
घटस्तनप्रस्रवणव्यंवर्धयन्ती 1t 
Kumarasambhava, V. 14. 
एतास्तपस्विकन्यकाः स्वप्रमाणानुरूपे: सेचनघटैः वालपादपेभ्यः पयो दातुमित 


एवाभिवर्तन्ते | 
Abhijitanasakuntala, Act, I. 
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she will be able to watch the growth of the trees from Stage to stage. It will 
give great delight to her. She must be highly pleased to note that they are 
growing, being watered by her, The word ‘payoghata’ means, through the 
power of suggestion (Dhvani), that her jar-like breasts would bc used by 
her later on for feeding the child that would be born. The Sage assures her 
of her having affection for the breast-sucking infant (stanandhaya). She is 
sure (asazifayam) to have an experience of this before she delivers the child. 
The word ‘tanaya’ used herc in the sense of the child suggests that here is 
meant the infant which will continue the race and it is this aspect that 
would bz much longed for by the would-be mother. The use of the verbal 
form ‘avdpsyasi’ implics simple futurity whether the act conveyed by the root 
may or may not take placc.! In order to make clear that non-availability 
of this is ruled out, the sage uses the word ‘asaiifayam’ (undoubtedly) as an 
adverbial adjunct to the verb ‘avdpsyasi’. 

Sita reccived this favour well. The sage took her with a heart filled 
with pity to his hermitage. The animals there were at peace. It was 
evening time and so the decr were squatting ‘on the sides of the sacrificial 
altar expecting to partake of the offerings that would be made then in 
the fire. 


अनुग्रहप्रत्यभिनन्दिनीं तां 
वाल्मीकिरादाय दयाद्रेचेता: । 
सायं मृगाध्यासितवेदिपाएवं 
स्वमाश्रमं शान्तमृगं निनाय ॥ 
“Valmiki, with his heart moved with pity, took with him Sita, who 
joyfully received his favour, to his own hermitage, where all the animals 


lived in peace and where in the evening the decr rested by the side of the 
altar". R. XIV. 79. 


With rare wisdom, Kalidasa did not make Valmiki tell Sita as to 
what she could do after delivering the child. The uppermost thought which 
then filled the mind of Sità was only in regard to the child which she would 
be delivering. What she could do after the child is born and the birth 
ceremonials are gone through is to be considered subsequently. 


I. Vide:— 
लुट्‌ शेपे च (3.3.13) भ्रविष्यदर्थाद्धातोनूं ट्‌ स्याक्रियार्थायाँ क्रियायामसत्यां सत्यां 


च। 
Siddhantakaumudi---Uttarardha, Satre, 2193. 
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It is thus scen that the welcome which Valmiki offered to Sita 
in the 4lokas cited above are rich in suggestion. Every word has a purpose 
to serve and does not admit of a substitute even through a synonym. What 
Kalidasa said in वनौकसो$पि सन्तो लौकिकज्ञा वयम्‌ through Kanva,! applies aptly 
in the case of Valmiki, though Valmiki does not speak about it. Ilis 
understanding of the psychological attitude of Sita is admirable and is well 
suggested. Besides, the slokas follow one another linked up with cach other 
in logical succession. The Slokas cited above serve to illustrate admirably 
Kalidasa’s power of composing verses rich in suggestion and enduring 
refinement. 


d. Abhijüanafakuntalam, IV. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


WAS LANKA SITUATED IN THE VINDHYA FORESTS ? 


Dr. P. L. Bhargava 
Jaipur. 


I read with absorbing interest the learned and thought-provoking 
article of Dr. H.D. Sankalia entitled “Archaeology and the Ramayana” 
published in Professor K. A. S. Iyer Felicitation Volume of the Rtam 1976. 
The arguments given by him in support of his thesis that Lanka was situated 
in the Vindhya forests and hills are based on a study of the Ramayana in the 
context of archaeology. I here propose to discuss the issues raised by him 
both on the basis of what he has said and what he has omitted to say. 


It must at the outset bestated that although no one can deny the 
importance of archacology, it cannot deliver the goods if one is biased in its 
favour to the extent of regarding even the absence of archaeological evidence 
as invalidating clear and well-attested literary evidence. 


According to Dr. Sankalia the present editions of the Ramayana are not 
carlier than the 5th century A. D. and in some cases they are considerably 
later. It is true that the whole of the seventh book and the greater part 
of the first book were added to the Ramayana several centuries after the 
composition of the original work. It is also truc that many cantos and 
verses were interpolated even in the genuine five books. Even in its present 
form, however, the Rémdyana must not be later than the 4th century A. D. 
because Kālidāsa, the latest date assigned to whom is 5th century A. D., was 
familiar with the Ramdyana practically as it is today. So far as its genuine 
portion is concerned, it was undoubtedly composed several centuries carlicr. 
There is an ancient and persistent tradition which regards the Ramayana 
as the earliest poem composed in classical Sanskrit and there is no reason to 
discredit this tradition. Even before Kālidāsa wrote his works, Valmiki, the 
author of the Ramdyana, had become a very distant figure and had begun to 
be looked upon as a contemporary of Rama, Bhisa, who lived earlier than 
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Kalidasa, composed his two Rima dramas on the basis of the Ramayana. The 
testimony of Patanjali who lived about 150 B. C. is quite clear in regard to 
the development of Kavya and dramatic literature in his timc. He quotes 
verses composed in such ornate metres as the Malali, the Praharsini, the 
Pramitaksara and the Vasantatilakd and refers to the staging of two dramas 
named Kamsavadha and Balibandha. Moreover, Pataiijali makes mention of a 
temple dedicated to Rima, Kefava and Dhanapati.! It has been customary 
to identify this Rama with Krsna’s brother Balarama. But in a temple 
dedicated to the family of Krsna we cannot expect a person unconnected 
with that family. For instance, in the temple of Jagannatha at Puri we find 
the image of Krsna accompanied by those of his brother and sister alone. 
The fact that the temple mentioned by Pataijali contained the image of 
Kubera alongwith those of Rama and Kesava show that the three persons 
were independent and unconnected with each other. That being so, the 
Rima of Pataijali can be identificd with the hero of the Ramayana alone, 
This would mean that Rima was already deified in the time of Pataiijali. 
In the original Ramdyaya of Valmiki, however, Rama was still a human hero. 
We must allow at least a period of three hundred ycars for these vast changes 
both in the religious and literary spheres. The original Ramayana thus could 
not have been composed later than the 5th century B. C.2 


Dr. Sankalia, however, it apperrs, does not consider the Rümáyaga as 
being composed earlier than the 2nd century B. C. for, according to him, 
archacological evidence is available to say that the picture of life given in it 
is true of North India between 2nd-Ist Century B C. and 5th Century A. D. 
The arguments given by him can unfortunately hardly stand the test of 
scrutiny. Iron was definitely known in the period of the later Vedas for it is 
mentioned as §ydma ayas both in the Atharvaveda and the Yajurveda® and is 
known as Aarsndyasa in the Chandogya Upanisad It is, therefore, permissible 
to hold that arrows, swords and other weapons of iron must have come into 
existence long before the Indo-Greek period. Of course the iron chest with 
eight wheels may not have been mentioned in the original Ramdyana at all 
since its description occurs in the first book of the Ramayana, the greater 


1. Mahabhasya, II. 2. 34. 

2. The Dasaratha Jitaka which contains a garbled version of the Ramayara is probably 
even earlier than the Mahabhasya and provides an additional proof of the antiquity of 
the original Ramayana. 

3. Alharvaveda, XI. 3, 1.7; Wajasaneyi Samhita, XVIII. 13. 

4. VI. 1.6. 
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portion of which is generally admitted to have been added later. As for the 

mention of Kauseya, Dr. Sankalia himself admits that later poets seem to 

have substituted Kauseya, for Kşauma. The learned scholar has sometimes 

laid too much emphasis on arguments of a negative nature. Ifthe earliest 

well dated reference to gopura-s and sikhara-s is found in an inscription of 
2nd-lst century B. C., docs it necessarily mean that they did not exist earlier? 

Similarly, if no signet rings have been found before the time of Indo-Greek 

kings, are we justified in concluding that they were absolutely unknown before 
that period? It is also not at all necessary to see Roman influence in the 
lavish use of wine found in some of the scenes described in the Ramdyana, 

for the excessive use of wine was not unknown even in the Vedic age. 

The statement of Dr. Sankalia that the Ramdyana mentions the day of the 
week when Rama was born is surprising, for I could not find it in any edition 
of the epic. The statement that the names of the fti-s, months, tithi-s and 
naksatra-s were not known in India before 484 A, D. is certainly baseless. 
The names of the १(४-३ occur in the Rgveda as well as in the later Vedas. 
The Atharvaveda and the Yajurveda Samhildà-s mention the names of 
28 nakgatra-s? and the latter also mentions the names of the months of the 
year3 The Atharzaveda mentions the amävasyā and the pauryamdsit which 
shows that the tithi-s into which a month is divided were known in Vedic 
times. It is of course within the range of probability that of the seven 
hemistiches relating to the birth of Rama given in footnote 506 of the criitcal 
edition of the Ramayana the last three which agree in content with the verse 
given in footnote 508 were along with that versc added later. Two other 
points mentioned by Dr. Sankalia, viz. the building of thc bridge and the 
disposal of the dead are not relevant to the date of the Ramdyaya and will be 
taken up when we discuss the question of the location of Lanka on which 
they have a bearing. 

Having disposed of the question of the date of the original Ramayana, we 
come to the question of the date of the incidents mentioned in it, There is 
no doubt that the events on the basis of which Valmiki composed his epic 
happened many centuries before his time and that he must have acquired a 
knowledge of them from the tales current among the siila-s of Ayodhya. 
On the basis of archaeological evidence Dr. Sankalia says that the various 


. Rgveda, X. 90.6. Atharvaveda VI. 55. 2; XII. 1. 36 etc. 
Atharvaveda, XIX. 7 and 8 etc. 

. Vajasaneyi Sainhita, XXII. 31 etc. 

4. Atharvaveda, VII. 79 and 80. 


09 N स्या 
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incidents of the Ramayana could have taken place as early as 1500 B. C. but 
not earlier. This date docs not go against the genealogical evidence of the 
Puranas, according to which Rama ruled about 62 generations before 
Chandragupta Maurya. Since Chandragupta ascended the throne in about 
320 B. C., there was an interval of 1180 years between him and Rima if the 
latter is to be assigned to 1500 B. C. ‘The average of each reign comes to 
19 years which is not unreasonable. 


We now come to the last and the most important question raised by 
Dr. Sankalia, viz. the location of Lanka. In this connection it is well to bear 


the following cautions in mind : 


1) That Valmiki has narrated a story, the incidents of which happened 
about a thousand years before his time. 

2) That he got only a bare outline of the story from the sila-s and filled in 
the gaps and spun out details by imagination. 

3) That he was a northerner and had a very limited knowledge of 
south India. 

4) That the blame for a number of contradictions. and exaggerations rests 
with those versifiers who disfigured Vàlmiki's poem with their own 
additions and interpolations. ' 
If we bear these cautions in mind it is not difficult to realize that what 

the Rdamdyana says clearly, indubitably and repeatedly is more 

important than what it says vagucly and indefinitely. Similarly, what it 
says about the things of earth is far more important than what it says about 
the superhuman feats of heroes or the utopian conditions of the people. Tor 
instance, if the description of the building of a bridge over the sca by Rama 
is fantastic, it only means that no reliable tradition existed in the time of 

Valmiki about the way Rama crossed over to Lanka. As for the custom of 

disposing of the dead, Valmiki was aware that burial was the method 

prevalent in south India as is clear from the statement put in the mouth of 
the dying Viradha in III. 3. 23-24 and his subsequent burial. Ifin the case 
of Jatayu and Valin it is different, it only proves the hand of an interpolater. 

The fact that Dhur Gonds, Mundas and other aboriginal tribes in the 

Vindhya forests and hills honour Ravana and regard him as their ancestor 

is not surprising at all since not only Ceylon and the far south of India but 

also the whole of the Deccan plateau was infested by Raksasas according to 
the Rdmdyana. So far as the reference to fala is concerned, Dr. Sankalia, 
while laying emphasis on the fact that the sala does not grow in Maharastra, 
south India or Ceylon, himself at the same time admits that a different species 
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of sala grows in the south also. With regard to the mention of Sane in a 
passage of the Ramayana there is no reason why it should be taken to mean 
jute. The statement put in the mouth of Rima that all the carth (not land) 
belonged to the Iksvakus ison par with the statements found in so many 


Indian literary works and even inscriptions which ascribe the conquest of the 
whole world to the hero. 


Now I come to certain things which Valmiki says clearly and definitely 
and of which Dr. Sankalia has unfortunately failed to take notice. In the 
third book of the Ramayana it is clearly and repeatedly said that Rima dwelt 
at a place called Pajicavati on the bank of the river Godāvarī.! It is also 
said that to the south of Godavari there lay a colony of Raksasas called 
Janasthana.? It is also clear that Kiskindhà lay further south and that 
Lanka was situated to the south of Kigkindha. This topography is even 
more clearly described in canto 123 of the sixth book where Rama, while 
travelling from Lanka to Ayodhya in a vimana (which may after all connote 
a fast chariot), shows to Sita the various spots connected with his life. Since 
the journey was performed from south to north the description leaves no 
doubt about the relative directions of the places connected with Rama’s life. 
He mentions first Kiskindha, then mount Rsyamüka, then the Pampa lake, 
then Janasthina and then the river Godavari. It is truc, Valmiki had 
probably never visited the trans-Vindhyan territory and, therefore, his 
confusion is apparent whenever he has gone into details. This lack of 
personal knowledge, however, isitsclf a proof of the fact that the main 
features of the itincrary of Rama were obtained by him from the tales 
preserved by the siila-s, for the absence of any real knowledge of south India 
on his part must have precluded him from inventing them, One thing at 
least is absolutely clear from this itinerary. . According to Valmiki, Lanka lay 
to the south of Godavari and not to the north in the Vindhyan forests and 
hills. No interpretation of the Rdmáyaga, however “objective”, can alter 
this fact. 


Before I conclude this article I would like to state one more thing. 
Even today in Ceylon we have the ruins of an ancient city called Polannarua, 
a name admitted to be the corrupt form of Pali Pullatthinagara and Sanskrit 


1, Ramayana, III. 11. 17-18; 14. 12 and 22; 15.2 and 37; 16. 1; 44. 7; 60. 1, 2, 5, 7, 14; 
64. 35. 
2. Ibid., III. 65. 4-5. 
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Paulastyanagra. Paulastya was a patronymic of Ravana, for according to 
the Puripic tradition, while his mother was the daughter of a Rākşasa chicf, 
his father was a Brahman of the Paulastya gotra. Whether this pedigree is 
real or invented is beside the point. The relevant question is this. How 
could a city in Ceylon come to be named after Ravana, unless there was a 
tradition even in ancient times which identified Lanka with Ceylon? 
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DANDIN'S VERSION OF THE STORY OF KADAMBARI 


Dr. Maan Singh 


Simla 


In his Avantisundari, Dandin has put the narration of the cpisode of 
Kadambari into the mouth of Mandakini, daughter of Namuci. One night, 
when Prince Rajavahana, the hero of the prose Romance, was staying with 
his companions in the Vindhya forest while on his adventure for world- 
conquest, a Brühmana called Matanga took him away from his sleeping 
companions and sct out, as advised by lord Siva, to the nether-worlds. 
Proceeding through a chasm as instructed in books on bilakalpa, thcy saw 
a beautiful city surrounded by a fort made of copper. Matanga bathed in 
a pool; and requesting the Prince to ward off obstacles, began to offer 
oblations in the sacred fire and finally threw himself into the flames, Soon 
after, he rose from the fire adorned with a sword in his hand, bracelets in his 
arms and a crown on his head and seated in a fiery chariot. ‘Then a divine 
damsel of infinite beauty approached him, casting a loving look at him. She 
thanked the Prince for his kindness. She took them to her palace and related 
her story. She was Mandakini, daughter of Namuci. Once on her way to 
worship god Visnu, she saw a young man and fell in love with him. He at 
once plunged into the sea and was transformed into a horse. The god, finding 
her in sorrow, said the young man would certainly become her husband. 
Mahigveta and other Gandharva maidens were her friends. Once 
Mahigveti and her husband paid a visit to her and she cheered her up by 
telling her the long tale of her life. Then, as desired by Mahäśvctā, her 
husband Pundarika narrated to her the story of his life and also that of 


l. Avantisundarikathasara, (ed. G. Harihara Sastri, Kuppuswami Sastri Research Institute, 
Mylapore, Madras, 1957), V. 83-4. The Original text in the Avantisundari, (cd. 
Trivandrum Sanskrit Series No. 172, Trivandrum, 1951) is missing. 
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Kadambari.1 After narrating their story the happy couple left her. She 
then went to worship god Mukunda, who said to her not to grieve, as she 
would be united with her husband of divine origin soon. The god also told 
her that once his son Samba saw a swan in a lake that was none other than 
Jaritari sporting there in that form; and catching hold of it, fettercd its fect 
with the fibres of lotus stalk; thc sage inflicted on him the curse of being 
fettered in another birth. Samba, the god reiterated, was born as Prince 
Rajavahana for the destruction of the Asuras and her husband who had 
taken many births on the earth would be delivered from his mortal life by 
him. The god further said that her husband would obtain a ficry chariot 
with his aid and would be known as Agniratha; informed that Yajiavati, 
wife of Simba, was born as Princess Avantisundari and instructed her to 
offer Rajavahana a crest-jewel bestowing upon the wearer immunity 
from the ills of man. With this message of the god, she returned her home 
and was biding her time. Having related her story, she took out the god- 
given gem from a caskct and putit on the tuft of hair of thc Prince. 
Mandakini and Agniratha were extremely grateful to him and took leave of 
him. Rajavahana then set out in search of his friends and reached 
Ujjayini.2 

The stories of Mahasveta and her husband Pundarika and Kádambari 
` and Candrapida, related in the Avantisundari to Matanga and Rajavahana by 
Mandakini as narrated to her by Pundarika himself, are based, as is obvious 
enough, on Bàüna's famous prose Romance Kadambari. Dandin’s version 
follows the episodes as contained in Bana’s own text; but differs from the 
continuation by his son on many points. Unfortunately, Dandin’s text 
embodying the episodes is lacunic and incomplete; only a small portion is 
available. His text begins abruptly and breaks off without complcting 
them. But luckily we have the summary of storics in the Avantisundari- 
kathdsara,1 which renders us valuable help in gleaning Dandin’s version of 


1, Acantisundarikathasdra, V. 86-111. In the Avantisundari, the beginning is lost and the 
available text is full of lacuna, pp. 241-43. 

2. Avantisundarikathasdra, V. 150-61. 

3. Avantisundari, pp. 243-46. 

4. Vidc V. 112-49. A fragment of this work was first published in 1924 by 
Sri M. R. Kavi from Madras (Daksinabharati Scries No. 3). It is again published from 
the Kuppuswami Sastri Rescarch Institute, Mylapore, Madras by G Harihara Sastri 
in 1957. In the present paper we have madc usc of the new cdition, It contains more 
text running to the cighth fariccheda, although it, too, is incomplcte, as it breaks off 
after VIII. 125. Covering thc full story in the available cxtent of the Avantisundari, 
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these stories. Dandin’s version differs from the continuation by Bana’s son! 
on the following points : 


it carries it further up to Upaliáravarman's intrigue with Kalpasundari in the third 
Ucchwdsa, of the Dasakumaracarita proper (up top. 150, line 4, ed. Narayana Rima 
Acirya, Nirnaya Sagara Press, 15th edition, Bombay, 1951). Not only docs it represent 
the original story of the Avantisundari and the Dasakunaracarita proper (up to the middle 
of the third Ucchvdsa); but it also borrows numerous original expressions and cites all the 
original verses. It provides us with those verses, too, which should have existed in the 
missing text of the Avantisundari, c. g., IV. 212; VI. 169. It also gives us the story 
after the available extent of the Avantisundari, and before the start of the Dasakwnara- 
cata proper. Hoth these texts have Leen summarized under a single head 
Avantisundarikathdsdra, which clearly shows that both of them are originally two parts of a 
single book—AVANTISUNDARI. ‘The original name of the complete work ought to 
have been AVANTISUNDART, as is obvious enough from the title Acantisundarikathasara, 


as well from the author's declaration in its beginning to summarize the story of the 
Avantisundari : 


सत्कथाकथनप्रीत्या तथापि कथयाम्यहम्‌ । 
कान्तामवन्तिसुन्दर्याः कथामनतिविस्तराम्‌ ॥ 


According to S. Kuppuswami Sastri, the author of the drantisundaikathasira is one 
Pancasikha. In the last stanza of its cach canto, the author uses the word dnanda, 
asa distinctive mark (except in the eighth canto, which is incomplete). From Bhoja’s 
Spigiraprakáía (NI, Josyer cd., IL, p. 674) and Hemacandra's Kaoyanusdsana, (cd. 
R. C. Parikha and V. M. Kulkarni, Sri Mahavira Jaina Vidyalaya, Bombay, ed. II, 
p.497, Vida: अभ्युदय: कृ्‌ष्णचरिते, जय उपाहरण, आनन्दः पञ्चशिखणूद्रककथायाम्‌), 


we come to know thatit was Fañcaśikha who used such a distinctive mark, They 
have mentioncd his Sidrakakathd, where the word dnanda had been used in the last 
stanza of cach canto as a distinctive mark; but not his Avantisundarihathdsdra, 

On the Acantisundarikathdsüra, and also on the original unity of the extant 
Avantisundart, and the Dasakumdracarita proper (excluding the Pirvapiflika, and the 
Uttarapijhika\, sce the Doctoral thesis of the author of these lines; A Critical and 
Comparative Study of Subandlu and Dandin, (Banaras Hindu University, 1966): pp. 89-112; 
दण्डिविरचित अवन्तिसुन्दरी तथा दशकुमारचरित--एक ही कृति के दो भाग : अभिनव 
प्रमाण, in Pracya शब) Aligarh Muslim University, Aligarh, 1974. 


According, to Biller, the name of Bága's son was Bhügayabága (Peterson's Introduction 
to the Kadambari, p. 40). In some manuscripts of the Kuüdambari, the son is called 
Pulinda or Pulina (Vide S. R. Bhandarkar's Report on the Search of MSS., 1901-5, 
1905-6, p. 39; sce also Stein's Catalogue of Sanskrit MSS, at Jammu, p. 299). 
Dhanapila, while praising Baya in his introduction to Tilakamafjari, (verse 26), 
seems to suggest that Pulinda was the name of the son : 
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(i) According to the Uttarabhdga (continuation by Bana’s son) of the 
Küdambari! Vaigampayana was turned into a parrot by Mahagvetii’s curse; 
Candrapida came to know of it from Mahāśvctā and died of sorrow; and 
Kadambari resolved on following her lord in death by self immolation; but 
she was prevented from the rash act by an acrial voice and was instructed 
to preserve his body. 

In the available text of Dandin's Avantisundari as well as in its summary 
Avantisundarikathasára, Vai$ampayana's birth as a parrot has nowhere been 
accounted for, though we are told through sage Narada that Pundarika, 
proud of his personal beauty, was killed by the jealous god of love, making 
Mahàaéívetà an apparent cause; and consequently, when he took birth as 
Vai$ampáyana, he was again killed by him. In Dandin’s version, 
Vaisfampayana accompanied Candrapida and his parents to Kadambari’s 
svayamwara. Mahasveta fell in love with him. When she heard a rumour 
that he was killed in the fight that followed the svayarhvara, she felt deeply 
distressed. Her father, thinking her to be an unchaste girl, cursed her to take 
birth as a Candala woman; and consequently she at once fell down and died. 
Vaigampayana returned safc from the battle. When he saw his beloved 
lying dead, he too died of grief. Candrapida and Kadambari could not 
bear to sec the disaster that had befallen their friends and began to fast 
themselves to death. Sage Narada appcarcd on the scene, prevented them 
from doing so and consoled them with the assurance of their future reunion 
with their friends after some time.3 

(ii) According to the Ullarabhdga of the Kadambari, the marriage of 
Candrapida and Kadambari took place after Vaisampayana's revival and 
Pundarika’s return from the sky. In Dandin’s version, Kadambari had put 
the wedding garland of cclestial flowers round the neck of Candrapida at her 

svayarivara, which took place before the curse on Mahāśvetā by her father and 
Vaigampayana’s death on account of grief at the disaster that had befallen 
his beloved. 

(iii) According to the Uilarabhaga of the Kadambari, the parrot 

Vaigampayana was asked by Kapifijala, sent by its father Svetaketu and 


केवलोऽपि स्फुरन्वाण: करोति विमदान्कवीन्‌ । 
कि पुनः क्ढप्तसन्धानपुलिन्ध्न (a: ?) कृतसन्निधिः ॥ 
I. Ed. P. Peterson, Bombay Sanskrit Series, No. XXIV, Vol. I. (Sanskrit Text), 
Bomby, 1889. 
2. Avantisundarikathasara, V. 137-40, 
3. Vide, Avantisundari, pp. 243 fT.; — Azantisundarikathasara, V. 130-41, 
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mother Laksmi who were engaged in a sacrifice that was to work its bliss, not 
to leave the hermitage of sage Jabali for some time; but when it found that 
its wings were grown, it onc day secretly flew away from the hermitage 
towards the north where Candrápida's body was lying and where it could 
sce Mahāśvetā. Soon it felt exhausted and fell aslecp on the low boughs of a 
tree. It awoke to find itself caught in a net by a Candala, who took it, as 
ordered, to his mistress, the Cindala princess. She clapped itin a wooden 


cage and after some days placed it ina golden cage. She afterwards took 
it to Südraka, King of Vidiga. 


According to Dandin's version, sage Jabali asked his pupil to take the 
parrot to Mahasvctà who had taken birth as a Candala maiden, tell her that 
it was the object of her cherished desire and ask her to take it for the 
realization of her desires to Südraka, King of Malava, orisinally Nandi- 
kegvara, the chief attendant of Siva, born as a king by the curse ०१ goddess 
Bhavani, who after listening to the story of Candrapida, as told by the 
parrot, would give up his passion for the conquest of the regions and would 
follow the path of irivarga with his four wives. The pupil accordingly took 
it to the Candala maiden; and she in her turn took it to king Südraka.1 


(iv) According to the Ullarabhdga of the Kadambari, the Candala lady 
who came to Sidraka’s court was the parrot Vaisampiyana’s 
mother Laksmi, who had been asked by her husband Svctaketu to imprison 
it so as to save it from further degradation; for it had disobeyed the 
injunction of its father to stay, till the completion of a sacrifice, at the 
hermitage of Jabali. She assumed the form of a Candala woman in order to 
avoid the contact of pcople. 


Dandin’s version, on the other hand, tells us that the Candala maiden, 
who took the parrot to King Südraka, was none other than Mahagveta, born 
in that form by the curse of her father.? 


(v) According to the Utarabhiga of the Kadambari, Südraka, who was 
Candrapida in his previous birth, was originally the moon god who took 
birth on the earth by Pundarika's curse; while according to Dandin, Südraka 
was Nandikesvara, the chicf attendant of Siva, in his former life and was 
cursed by goddess Bhavant to be born as a king.3 


l. Ibid, V. 143-47. 
2. Ibid, V. 134, 142. 
3. Ibid, V. 145. 
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(vi) According to the Utlarabhdga of the Kadambari, Südraka came ० 
know through the words of the Candala woman that he was Candrapida in 
his past life and was again full of longing for Kadambari. Afflicted by the 
torment of love, he gave up his life, as Pundarika's curse was fulfilled. It 
was only after it that Candrapida came back to life by Kadambari's touch 
and Pundarika descended from the sky. 

In Dandin’s version, Südraka, Nandikesvara in his past life, was to give 
up his passion for the conquest of the regions and to follow the path of 
trivarga with his four wives after listening to Candrápida's story from the 
parrot,’ As soon as the parrot finished its story, there came down through 
the rays of the moon its original body and also that of Mahagvcta. 
Shuffling off their accursed bodies, the parrot and the Cándàla maiden 
assumed their original forms as Pundarika and Mahasveta respectively. 
Afterwards they came to pay a visit to Mandakini.1 

(vii) That Südraka had four wives? is Dandin's own invention. 

(viii) Dandin connects the story of Kadambari with the narrative 
of his own prose Romance by making Kapirijala take birth finally as the 
Brahmana Matahga, who afterwards was known as Agniratha and Pundarika 
relates his tale to cheer up Mandakini, daugther of Namuchi and bride 
of Matanga. 

Thus, Dandin follows Bana’s text in his version of the stories of 
Pundarika and Mahagveta and Candrapida and Kadambari; but differs from 
the continuation by his son. He has moulded the stories in accordance with 
the nceds of his own narrativc. 


Pr n 


1. Ibid, V. 146-49. 
2. Ibid, V. 145. 
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काव्यशास्त्र मे भाषाचिन्तन 


डा० सत्यदेव चौधरी 
दिल्ली 


समस्त संसार के वाझमय का प्रत्येक अङ्ग किसी न किसी स्तर पर परस्पर सम्बद्ध तथा 
अनुस्यूत हे और इस तथ्य का एक मात्र कारण है मानव की समस्त अनुभूतियो और क्रियाप्रणा- 
fedi का एक दूसरे के साथ प्रत्यक्ष अथवा परोक्ष रूप से जुड़ा होना । वाङमय के कुछ रूप 
परस्पर अत्यधिक सम्पृक्‍त हैं, कुछ अन्योन्याश्रित हैं, कुछ अन्याश्रित हैं और कुछ में परस्पर बहुत 
दूर का सम्पर्क रहता है । काव्यशास्त्र और भाषा तत्त्व को प्रथम वर्ग के अन्तर्गत रखा जा सकता 
है। ये दोनों परस्पर घनिष्ठतापूर्वंक सम्पृक्त हैं। wv काव्यशास्त्र में भाषाविषयक तथ्य 
इधर उधर बिखरे पड़े हैं। प्रस्तुत लेख में उन्हीं उल्लेखों को किसी सीमा तक एकत्र किया जा 
रहा है । सुधी पाठक भली भांति जानते हैं कि काव्यशास्त्रीय ग्रन्थों में भाषाविपयक अनेक 
स्थलों को अन्य शास्त्रों से ही ग्रहण कर उद्धत अथवा विवेचित किया गया है, किन्तु इस लेख में 
उन सब को काव्यशास्त्र के ही मानकर उन पर प्रकाश डाला गया है, और यों भी, वाह्य 
सामग्री किसी भी शास्त्र के अनुकुल ढलकर उसकी निजी सम्पत्ति, उसका अविभाज्य अङ्ग वन 
जाया करती है । प्रस्तुत लेख में काव्यशास्त्र में निहपित भापा-विपयकअनेक प्रसङ्गीं पर पाँच 
रूपों में प्रकाश डाला जा रहा है । 


१. भाषा की आवश्यकता 
भाषा की आवश्यकता, महत्ता तथा शुद्धता के विषय में सर्वाधिक कवित्वपूर्ण कथन है 
दण्डी का, जिसके अनुसार “यह वाणी का ही प्रसाद है कि यह सव लोक-व्यवहार चल रहा है, अन्यथा 
यह सम्पूर्ण जगत्‌ शब्द-रूपी ज्योति के बिना अन्धकारमय वन जाता । विशुद्ध वाणी तो कामधेनु 
गाय है, किन्तु अशुद्ध वाणी प्रयोक्ता की मूर्खता की द्योतक है । ' और यों, दोप-रहित काव्य-रचना 
१--वाचामेव प्रसादेन लोकयात्रा प्रवर्तते । 
इदमन्धतमः कृत्स्नं जायेत भुवनत्रयम्‌ ॥ 
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पर सभी काव्यशास्त्रियों ने वलपूर्वक आग्रह किया है । दण्डी ने इसी सम्बन्ध में कहा है कि काव्य 
में अत्यल्प दोष की भी उपेक्षा नहीं करनी चाहिए, यह काव्य को उस प्रकार कुरूप बना देता है 
जिस प्रकार सुन्दर शरीर को कुष्ट रोग का एक भी दाग्र कुरूप बना देता है ।' 


२. भाषा की उत्पत्ति 

भाषा की उत्पत्ति-विपयक सङ्केत के लिए भामह का निम्नलिखित कथन विशेषतः उल्लेख्य 
है कि लोक-व्यवहार के लिए पहले ही एक अनुबन्ध-सा कर लिया गया कि इतने वर्ण इतने अर्थ 
का बोध कराएं गे-- 

इयन्त ईदृशा वर्णा ईद्गर्थाभिधायिन: । 

व्यवहाराय लोकस्य प्रागित्थं समयः कृतः ॥* 
स्पष्टतः, यह कथन आधुनिक भाषा विज्ञान का ही प्रतीत होता है जिसे हम 'कन्वैन्शनल थिओरी' 
अथवा 'साङ्के तिक सिद्धान्त' कहते हैं और जिस पर ये दो आक्षेप प्रधान रूप से किये जाते हैं कि 
इस अनुवन्ध से पूर्व किस प्रवार लोक-व्यवहार होता था और यह अनुवन्ध किस भाषा के 
माध्यम से किया गया होगा । इनके अतिरिक्त कुछ-एब गौण आक्षेप और भी हो सकते हैं कि 
अनुबन्ध से पूर्वं यदि लोक-व्यवहार चल रहा था तो अनायास इस अनुवन्ध की आवश्यकता क्यों 
और क्या आ पड़ी, और फिर, यदि अनुवन्ध कर भी लिया गया था, तो फिर वही भाषा feat 
क्यों न रही--पुनः किन अनुवन्धों से निरन्तर वदलती रही । यदि इस परिवर्तन को किसी अनु- 
बन्ध के विना स्वतः स्वीकार किया जाए तो फिर भाषा का आरम्भिक रूप भी स्वतः निमित हो 
जाने में कोई आपत्ति नहीं होनी चाहिए--विकासवाद का यही सिद्धान्त वस्तुतः भाषा की उत्पत्ति 
का एकमात्र कारण माना जा सकता है । अन्य तथाकथित कारण इस कारण के सहायक हैं, न 
कि भाषा की उत्पत्ति के कारण | जो हो, भाषा की उत्पत्ति की समस्या का समाधान न तो 
प्राचीन वैयाकरणों के पास है और न ही काव्यशास्त्रियो के पास | आधुनिक भापा वैज्ञानिकों ने 
यद्यपि इस सम्बन्ध में अनेक मन्तव्य स्थिर किये, पर अन्ततः अपने इन्हीं प्रयासों के सम्बन्ध में 
किसी भापा वैज्ञानिक ने यही चुटकी भी ली है कि यदि सभी भाषा वैज्ञानिक किसी एक मत 


यदि शब्दाह्वयं ज्योतिरासंसारं न दीप्यते ॥ 
गोगाँ: कामदुघा सम्यकू प्रयुक्तः स्मर्यते वुधैः । 
दुष्प्रयुक्ता पुनगात्वं प्रयोक्त: संव शंसति di 
काव्यादर्श, १. ३, ४ और ७ 
१--तदल्पमपि नोपेक्ष्यं काव्ये दृष्टं कथञ्चन | 
स्याद्‌ वपु: सुन्दरमपि शित्रेणेकेन दुर्भगम्‌ ॥ 
वही, १. ७ 
२-छाव्यालङ्घार (भामह) ६. १३ 
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पर सहमत हैं तो वह यह है कि भाषा की उत्पत्ति के सम्बन्ध में कोई भी मत स्थिर नहीं किया 
जा सकता । 


३. भाषा का चरम अवयव 


उक्त समस्या से ही मिलता-जुलता प्रश्‍न है कि भापा का चरम अवयव किसे माना जाए- 
वर्ण को अथवा वाक्य को ? आधुनिक भापा वैज्ञानिक तो वाक्य को भाषा का चरम अवयव 


मानते हो हैं, भारतीय वैयाकरणो ने भी इसी तथ्य को अनेक रूपों में ओर स्पष्ट रूप से स्वीकार 
किया है: 


पदे न वर्णाः विद्यन्ते वर्गेण्ववयवा: न च । 
TENT पदानामत्यन्तं प्रविवेको न फश्चन। 
तथा 
तद्‌ अवुद्धवोधनाय पदविभाग: कल्पित: । 

इत्यादि, किन्तु इधर काव्यशास्त्रियो ने भी इसी सम्बन्ध में पर्याप्त प्रकाश डाला है । मम्मट, 
विश्वनाथ आदि के ग्रन्थों मे शब्द की चौथी शक्ति तात्पर्या वत्ति के प्रस Sf मे प्रकारान्तर से इसी 
विवाद की ओर सद्ध त किया गया है । किसी वाक्य का अर्थ ही हमें अभीष्ट रहता है--यह एक 
स्वीकृत तथ्य है पर क्या (१) वाक्य के प्रत्येक पद का अर्थ समन्वित होकर हमें अभीप्ट होता 
है ? अथवा (3) समग्र वाक्य का समन्वित अर्थ ? दूसरे शब्दों मे--विभिन्न पदार्थों (पदों के अर्थो) 
का समन्वय वाक्याथ है ? अयवा समग्र वाक्य का वाच्यार्थ ही वाक्यार्थ है? प्रथम मत को अभि- 
हितान्वयवादी स्वीकार करते हँ और दूसरे को अन्विताभिधानवादी-- 

(क) अभिहितानां स्वस्ववृत्या पदैरुपस्थापितानामर्थानामन्वय इति वादिनः अभिहितान्वय- 
araa: | 

(ख) अन्वितानामेवाभिघानं शब्दवोध्यत्वम्‌, तद्वादिनोऽन्विताभिधान्‌वादिनः 1° 

शास्त्रीय तर्क-वितर्क से एक क्षण के लिए अलग हटकर देखें तो हमारे विचार में ये दोनों 
पक्ष अपनी-अपनी स्थिति में यथार्थ हैं--एक पूर्णतः और दूसरा कुछ संशोधित रूप में । उदाहरणार्थ, 
प्रारम्भ में हम किसी अज्ञात भाषा के वाक्यार्थ से ही किसी न किसी प्रकार वक्ता का 
आशय समझ लेते हैं--तव समग्र वाच्याथं ही वाक्यार्थं होता है । अन्विताभिधानवादियों का यहू 
कथन इस स्थिति में पूर्णतः स्वीकाय है । किन्तु वाद में वाक्य में प्रयुक्त प्रत्येक पद का अथं 


१--का व्यशास्त्रीय ग्रन्थों में वाक्य का लक्षण है 
(क) वाक्यं तत्राभिमतं परस्परं सब्यपेक्षव्‌ त्तीनाम्‌ 
समुदायः शब्दानामेकपराणामनावाङक्षः ॥ काव्यालङ्भार (रुद्रट) २.७ 
(ख) वाक्यं स्याद्‌ योग्यताऽऽकाङक्षाऽसत्तियुक्तः पदोच्ययः। साहित्यदर्पण २. १ 
२--#० प्र० बालबोधिनी टीका, पृष्ठ २६-२७. 
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जान लेने पर हम उनके माध्यम से वाक्य का अर्थ समझने लगते हैं । सिद्धान्ततः, हम अव भी 
भले ही यह कहते रहेँ कि वाक्य में प्रत्येक पद तव तक परस्पर असम्बद्ध अत एव निरर्थक रहता 
है जब तक कि हम पूरा वाक्य पढ़ अथवा सुन नहीं लेते । समग्र वाक्य पूरा हो जाने पर ही वे 
आकाङक्षा, योग्यता और सन्निधि के वल पर परस्पर सम्बद्ध हो जाने पर सार्थक बन जाते हैं और 
अव समग्र वाक्य अपना आशय देने लगता है, जैसा कि अन्विताभिधानवादी स्वीकार करते हैं 
किन्तु यह कथन किञ्चित्‌ संशोधन की अपेक्षा रखता है । वस्तुतः, अब प्रत्येक पद का अपना-अपना 
अर्थ हमारी बुद्धि में परस्पर सम्बन्ध जोड़ता चला जाता हैं और वाक्य के पूर्ण होते ही समग्र 
वाक्यार्थं बोधगम्य हो जाता है । वस्तुत: प्रत्येक पद के अर्थ को भुल न सकने के कारण वाक्य के 
पुरा न होने तक हम इन्हें परस्पर नितान्त असम्वद्ध भी नहीं मान सकते । 

वस्तुतः, इस समस्या के उत्पन्न होने का मूल कारण हमारे विचार में यह है कि जब 
व्याकरण के अनुसार पदों में प्रकृति और प्रत्यय को अलग-अलग निर्दिष्ट किया जाने लगा तो 
वाक्य में पदों का अस्तित्व भी इन्हीं के अनुरूप ही स्वीकार करने पर वल दिया गया कि यदि 
एक पद प्रकृति-प्रत्यय से निमित है तो एक वाक्य पदों से । इसी तथ्य की ओर आचार्य कुन्तक 
ने भी प्रसङ्गवश सङ्घ त किया है-- 

दृश्यते च समुदायान्तःपातिनामसत्यभूतानामपि व्युत्पत्तिनिमित्तमपोद्धृत्य विवेचनूमः--यथा 
पदान्तर्भूतयोः प्रकृतिप्रत्ययोः वाक्यान्तर्भूतानां पदानाञ्चेति ।' mus 
और यही कथ्य कभी-कभी इस रूप में भी प्रस्तुत किया जाता है कि जिस प्रकार 'कमल' शब्द 
में 'क, म, ल' ये तीनों वर्ण निरर्थक हैं और न ही 'क' बोलने से 'कमल' शब्द के एक तिहाई 
अर्थ का, तथा 'क म बोलने से 'कमल' शब्द के दो तिहाई अर्थ का वोध होता है, उसी प्रकार 
“अहं गृह गच्छामि' में प्रथम दोनों पदों के क्रमशः उच्चारण द्वारा भी क्रमशः एक तिहाई और दो 
तिहाई वाक्यार्थ के बोध को अस्वीकृत कर दिया गया और परिणामतः fread ag भी निकाला 
गया कि वाक्य की समाप्ति-पर्यन्त सभी पद निरर्थक समझे जाने चाहिए । वस्तुतः, यह सादृश्य 
किसी भी रूप में सुघटित प्रतीत नहीं होता । पद में प्रयुक्त वर्ण , उदाहरणार्थ 'क', 'म' अथवा 'ल' 
तो नितान्त निरर्थक है, किन्तु वाक्य में प्रयुक्त पदों के अर्थ एक वार ज्ञात हो जाने पर अपना 
प्रभाव छोड़े विना नहीं रह सकते । वर्ण पद के अनिवार्य अङ्ग हैं, और पद वाक्य के, किन्तु इस 
साम्य के होते हुए भी वाक्य-गत पद, पदगत वर्णों के समान नितान्त निरर्थक नहीं होते । माना 
कि 'अहं गृहं गच्छामि’ वाक्य के 'अहम्‌' से वाक्य के एक तिहाई वाक्यार्थ का बोध नहीं होता, 
पर श्रोता वाक्यार्थ के मागं पर अग्रसर अवश्य हो जाता है--यदि इस तथ्य को थोड़ा और दूर 
तक खींच लें जायें तो सरोवर में सुन्दर कम. . . . इतना सुनते ही प्रायः 'कमल' का अर्थ तो 
समझ में आ सकता है, पर दो तिहाई 'कमल' का नहीं । 

इन सव समस्याओं के समाधान के लिए पहले पद-स्फोट की और फिर अन्ततः वाक्य-स्फोट 


१. वक्रोक्तिजीवित, १. ६. वृत्ति 
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काव्यशास्त्र मै भाषाचिन्तन १३१ 
की ही धारणा स्वीकृत की गयी । शब्द को ब्रह्म के स्तर पर कल्पित करके अर्थ के साथ गब्द 
का नित्य सम्वन्ध घोपित किया गया । कात्यायन का प्रसिद्ध कथन (सिद्ध शब्दार्थसम्वन्धे' और 
इसी के अनुरूप भारतीय काव्यशास्त्र का प्रसिद्ध कथन “ननु शब्दार्थौ काव्यम्‌' प्रकारान्तर से इस 
धारणा की ओर सङ्केत करते हैं। शब्द वस्तुतः सार्थकता का ही द्योतक है, केवल नाद का नहीं । 
किन्तु 'शब्द-ब्रह्म! के रूपक द्वारा एक ओर यह कल्पना हास्यास्पद प्रतीत होती है कि ‘afer’ 
'अवस्यु' 'मृडीक' जैसे शब्दों में जो कि आज लुप्त हो गये हैं, क्रमशः ये अर्थ छिपे पड़े हैं--भरण- 
कर्ता, रक्षक और सुख; और दूसरी ओर 'गवेपणा' जैसे शब्दों के विपय में यह कल्पना भी नहीं 
की जा सकती कि अब भी इनमें 'गो-एपणा' (गाय की खोज) जैसे अर्थ छिपे पड़े हैं और ये सब 
अर्थ कभी भी प्रकट हो सकते हैं । उक्त हास्यास्पद धारणाएँ यदि हम किसी न किसी रूप से 
स्वीकार कर भी लें तो भी शब्द-ब्रद्मत्व के आधार पर यह मान्यता किसी भी रूप में स्वीकृत 
नहीं हो सकती कि प्रत्येक शब्द में प्रत्येक अर्थ निहित है और वह जब कभी भी स्फुटित हो 
सकता है । फिर भी, स्फोट-सिद्धान्त में यह तथ्य तो स्पप्टतः निहित है ही कि प्रत्येक शब्द 
तभी तक स्फोट कहलाने का अधिकारी है जब तक वह अपने नियत अर्थ को प्रकट करता 
रहता है । 


वस्तुतः, भारतीय काव्यशास्त्र का समग्र कलेवर शब्द और अर्थ के उक्त नित्य सम्बन्ध पर 
ही अवस्थित है । इसी नित्य सम्बन्ध की व्याख्या कुन्तक के शब्दों में इस प्रकार है कि काव्य में 
शब्द और अर्थ दो मित्रों के समान एकदूरारे की शोभा बढ़ाते हुए परस्पर संलग्न रहते हैं ।' 
शब्दशक्ति-प्रकरण तो इस पर आधारित है ही, ध्वनि के भेद भी शब्द और अर्थ से सम्बद्ध किए 
गये हैं, तथा गुण, अलङ्कार और यहाँ तक कि दोषों का विभाजन भी अन्वय-व्यतिरेक के आधार 
पर शब्दगत और अर्थगत रूप में किया गया है । यहाँ यह उल्लेखनीय है कि जिस काव्य-तत्व को 
'शब्दगत' कहा जाता हे उससे केवल यह अभिप्राय लिया जाता है कि इसमें शब्द की प्रधानता 
है और अर्थ की गौणता, और जिसे 'अथंगत' कहा जाता है उसमें अर्थ की प्रधानता है और शब्द 
की गौणता । इस प्रकार नामकरण प्रधानता के आधार पर किया जाता है--प्राधान्येन व्यपदेशाः 
भवन्ति ।' वस्तुतः शब्द और अर्थ तो परस्पर एक दूसरे की सहायता करते हुए चलते हैं 1" 

उपर्युक्त वर्गीकरण से भी बढ़कर स्वयं काव्य का लक्षण भी शब्द और अर्थ के समन्वित 
रूप पर आधारित किया गया है । भामह ने शब्द और अर्थ के सहित भाव को काव्य की संज्ञा 
दी है ; और रुद्रट ने शब्दार्थ को । इसी प्रकार कुन्तक ने भी 'शब्दा्थों सहितौ काव्यम' के ही 


१--समसवंगुणी सन्तौ सुहृदाबिव सङ्गतौ । 

परस्परस्य शोभायं शब्दाथों भवतो यथा ॥ वक्रोक्तिजीवित, १. ७ 
२-—- शब्दबोध्यो व्यनक्त्यर्थ: शब्दोऽप्यर्थान्तराश्रयः | 

एकस्य व्यञ्जकत्वे तदन्यस्य सहकारिता ॥ साहित्यदर्पण २. १८ 
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आधार पर काव्य-लक्षण प्रस्तुत किया है ।' मम्मट ने स्वसम्मत काव्य-लक्षण में काव्य का स्वरूप 
शब्दार्थः पर आधारित किया है,' और राजशेखर, विश्वनाथ आदि ने काव्यपुरुप-रूपक में शब्दार्थ 
को ही काव्य का शरीर वताया है ।' दण्डी और जगन्नाथ ने काव्य-सक्षणों में शब्द और अर्थ को 
यदि पृथक्‌ पृथक्‌ निदिष्ट किया है तो सङग्रहकार व्याडि के अनुसार सम्भवतः इसका यह समा- 
धान किया जा सकता है कि शब्द और अर्थ अभिन्न होते हुए भी यदि पृथक्‌ पृथक्‌ निर्दिष्ट किये 
जाते हैं तो इसका कारण लौकिक व्यवहार ही है, वस्तुतः वे अभिन्न और एक रूप में अव- 
स्थित g— 

शब्दार्थयो रसम्भेदे व्यवहारे पृथक्‌ क्रिया । 

यतः शब्दार्थयोस्तत्वमेकं तत्‌ समवस्थितम्‌ ॥ ˆ 


४-वाचक शब्द और सङ्घ त-ग्रह 

काव्यशास्त्र में प्रतिपादित भापाशास्त्र-सम्बन्धी एक अन्य सहत्वपूर्ण विषय है- वाचक 
शब्द । किसी शब्द से दो प्रकार का सङ्केत ग्रहण किया जाता है-साक्षात्‌ और परम्परा- 
सम्बद्ध | WRT पर आश्रम है'-- इस वाक्य में 'गङ्गा' शब्द का नदी विशेष अर्थ साक्षात्‌ है, और 
'गज्जातट,' अर्थं परम्परा-सम्बद्ध । वाचक शब्द साक्षात्‌ सङ्केतित अर्थ अथवा मुख्य अर्थ को 
बताता है," परम्परा-सम्बद्ध अर्थ को नहीं । निप्क्पंतः, वाचक वह शब्द egent 8 जिसके 
द्वारा किसी अर्थविशेष का सङ्केत ग्रहण सदा और एक समान हो सके। वाचक शब्द चार प्रकार 
का माना गया है--द्रव्य, गुण, क्रिया और जाति । 

द्रब्य का लक्षण है 'मूतिमद्‌ द्रव्यम्‌, अर्थात्‌ qd पदार्थ को द्रव्य कहते हैं-द्रव्य इन्द्रिय- 
ग्राह्य होते हैं । 

गुण द्रव्य पर अनिवार्यंतः आधारित रहता है, अर्थात्‌ प्रत्येक द्रव्य किसी न किसी 
गुण से अवश्य सम्पन्न होगा । गुण इ्द्रियग्राह्म होता है, वह अनुमान का विषय नहीं होता | 
“सुन्दर पुष्प” में सुन्दरता, BUT वस्त्र में कृष्णता, आदि सभी गुण इन्द्रियग्राह्म हैं । 


१--(क) शब्दाथा सहितौ काव्यम्‌ । काव्यालङ्गार (भामह) १. १६ 

(ख) ननु शब्दाथा काव्यम्‌ | काव्यालङ्कार (une) २. ९. 

(ग) शब्दाथा सहितौ वक्रकविव्यापारणालिनि । 

वन्धे व्यवस्थितौ काव्यं तद्दिदाहलादकारिणि ॥ वक्रोक्ति जीवित १. ७ 

२-तददोषौ शब्दाथा सगुणावनलङ्कृती पुनः क्वापि | काव्यप्रकाश, उल्लास १ 
३--काव्यस्य शब्दाथौ शरीरम्‌ । . . . । काव्यमीमांसा 
४-_वा० qo (१. २६) की वृत्ति में उद्धृत | 
५-साक्षात्सङ्के तितं योऽरथमभिध सत्ते वाचकः। काव्यप्रकाश २. ६ 
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काव्यशास्त्र में भापाचिन्तन १३३ 
क्रिया M अनुमान द्रव्य के विकार, अर्थात्‌ पदार्थ की चेष्टा से होता है । 'पाक' और 
Q E Eq 
पचति-ये दोनों क्रिया के रूप हैं। पहला सिद्धावस्थापन्न भाव है और दूसरा साध्यावस्थापन्न 
भाव । जाति का लक्षण है-- 
भिन्नक्रियागुणेप्वपि बहुपु द्रव्येपु चित्रगात्रेपु । 
एकाकारा बुद्धिर्भवति यतः सा भवेज्जाति: ॥' 
अर्थात्‌, भिन्न क्रिया और गुण वाले होने के कारण अनेक प्रकार के शरीर वाले भी वहुत से 
meat में जिस तत्व के कारण समान वुद्धि पैदा होती है उसे जाति कहते Eq उदाहरणार्थ, 


संसार भर के सभी वालक परस्पर भिन्न होते हुए भी 'वालकत्व' जाति के कारण बालक Të 
जाते हैं, इत्यादि । : 


वाचक शब्द से किसी अर्थविशेप का «xw तग्रहण होता है । प्रश्न दै कि यह सङ्गै तग्रहण 
किस का होता है ? इस सम्बन्ध में पांच सिद्धान्त प्रस्तुत किये गये @—(4) जातिवाद, (२) 
व्यक्तिवाद, (३) जातिविशिष्टवाद, (४) अपोहवाद, (५) जात्यादिवाद | अव इन पर सङक्षेपतः 
प्रकाश डाला जा रहा है । यह प्रसङ्ग भारतीय प्रज्ञा के वौद्धिक व्यायाम का एक अद्मुत 
निदर्शन है-- 


(१) जातिवाद 

यह मीमांसकों का मत हे--मीमांसकास्तु गवादिपदानां जातिरेव वाच्या, न तु व्यक्तिः ।* 
उनका अभिप्राय यह है कि 'गौ' शब्द से हम गौओ में पायी जानेवाली जाति 'गोसामात्य' का 
ही अर्थ लेंगे, न कि किसी विशेष गौ--लाल, काली, श्वेत आदि का | जाति कहते हैं सामान्य को । 
सामान्य के दो लक्षण हुँ--(क) अनुवृत्तिप्रत्ययहेतु सामान्यम्‌, अर्थात्‌ एकाकारप्रतीति का हेतु 
'सामान्य' अथवा 'जाति' कहा जाता है। अनेक गौओं फो इसी एकाकारप्रतीति के हेतु 'गोत्व' कें 
कारण ही 'गौ' कहा जाता है । (ख) नित्यत्वे सतिं अनेकसमवेतरंबं सामान्यम्‌, अर्थात्‌ 'सामान्य' 
नित्य तथा अनेक पदार्थो में समवेत धमं वाला होता है। संसार की प्रत्येक 'गौ' में गोत्व नित्य 
रूप से भी रहता है तथा समवेत रूप से भी- अर्थात्‌ कहीं ऐसा नहीं होगा कि 'गो' में 'गोत्व' के 
साथ साथ अश्वत्व, अजत्व आदि अन्य जाति भी हो । मीमांसकों के अनुसार सङ्केतग्रह जाति 
में होता है। 

व्यवहार में तो जाति का ग्रहण न होकर व्यक्ति का ही ग्रहण होता है। जाति सूक्ष्म है 
और व्यक्ति स्थूल । व्यवहार में सुक्ष्म का ग्रहण न होकर स्थूल का ही होता है। अतः मीमांसकों 
के इसी सिद्धान्त के अनुसार जाति में सङ्घ तग्रह स्वीकार करते हुए भी कुछ विद्वान--चाहे वे 


१-_काव्यालङ्गार (we) ७. ६ 
२--शक्तिवाद परिशिष्ट काण्ड, पृष्ठ १९५. 
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१३४ ऋतम्‌ 


स्वयं मीमांसक ही क्यों न हों---यह स्वीकार करते हैं कि आक्षेप द्वारा, अर्थात्‌ अर्थापत्ति अथवा 
अनुमान द्वारा, अथवा किसी अन्य सम्बन्ध द्वारा 'किसी विशिष्ट गाय' का, अर्थात्‌ “व्यक्ति! का, ज्ञान 
होता है । यह अनुमानःप्रक्रिवा इस प्रकार होगी--जहाँ-जहाँ गोत्व (जाति) है, वहाँ-वहाँ गौ 
(ब्यक्ति) भी अवश्य है । इस प्रकार इस सिद्धान्त का समग्र रूप में अभिप्राय है--सह्ले तग्रह होता 
तो जाति का है, पर व्यवहार में व्यक्ति का ही ग्रहण होता है और इस स्वीकृति के लिए आक्षेप, 
agaa अथवा किसी अन्य सम्बन्ध की स्वीकृति करनी पड़ती है । 


(२) व्यक्तिवाद 

सङ्केतग्रह व्यक्ति का होता है । इस मत को मानने वाले आचार्य व्यक्तिवादी कहलाते हैं । 
“गाय लाओ', “गाय वाँधों' आदि कथनों से एक विशेष गाय--व्यक्तिविशेष--का ही योध होता 
है, न कि संसार भर की सभी गायों का, अर्थात्‌ प्रवृत्ति और निवृत्ति के योग्य व्यक्ति ही होता है, 
न मि जाति। अतः सङ्केतग्रहण व्यक्ति का ही होता है,' किन्तु व्यक्ति में सङ्केतग्रह मानने में दो 
दोप उपस्थित होते है--आनन्त्य और व्यभिचार । 

(क) आनन्त्य दोषः-जिस वाचक शब्द से अभिघा शक्ति द्वारा जिस व्यक्तिविशेष में 
राङ्कतग्रह हुआ है उस शब्द से केवल उस व्यक्तिविशेप की ही उपस्थिति होगी, न कि सब व्यक्तियों 
की । अतः अन्य व्यक्तियों की प्रतीति के लिए प्रत्येक व्यक्ति में अलग अलग सङ्केतग्रह मानना 
आवश्यक होगा और इस प्रकार अनन्त शक्तियों (अभिधा-शक्तियों) की कल्पना करुनी होगी i 

(क) व्यभिचार दोब:--व्यभिचार का अभिप्राय है सामान्य नियम वा ART | यह्‌ 
टीक है कि व्यवहार में अमिघा शक्ति द्वारा व्यक्तिविशेष में सङ्केतग्रह होता है और अनन्त 
व्यक्तियों के लिए अनन्त शक्तियाँ माननी पड़ती हैं, किन्तु इस 'आनन्त्य दोप' से बचने के लिए यदि 
यह कह दिया जाए कि व्यक्तिविशेष का सङ्केत-ग्रह हो चुकने के पश्चात्‌ अन्य व्यक्तियों का 
वोध भी विना सङ्केतग्रह के स्वतः हो जाता है, तो इस स्वीकृति में 'व्यभिचार दोप' उत्पन्न a 
जाएगा--'गाय' शब्द कहने से एक गो-ब्यक्ति (एक विशेष गाय) के साथ साथ अन्य गो-व्यक्तियों 
का भी वोध fan सङ्केतग्रह के स्वीकार कर लेना इस नियम का उल्लङघन है कि 'शब्द TES 
की सहायता से ही अर्थ की प्रतीति कराता है ।' इस प्रकार व्यक्ति में सङ्के त-ग्रह मानने से 
आनन्त्य दोप' उत्पन्न होता है, और उससे वचने के लिए “व्यभिचार दोप' उत्पन्न होता है । 


(३) जातिविशिष्ट-व्यक्तिवाद 
जैसा कि ऊपर कहा जा चुका है- सङ्घ तग्रह 'जाति' में मानने पर व्यक्ति के बोध के 
१--(क) अर्थक्रियाकारितया प्रवृत्तिनिवृत्तियोग्या व्यक्तिरेव । काव्यप्रकाश, उल्लास २ 
(ख) व्यक्तिवादिनस्तु आहु: - शब्दस्य व्यक्तिरेव वाच्या । महाभाप्य-प्रदीप (Fae), Jo ५३ 
२--यस्यां गोव्यक्तौ सङ्क ग्रहः स्वीकृतः तदतिरिक्तायाः गोव्यक्तेर्गोशव्दाद्‌ भानं न स्याद्‌ इति 
व्यभिचारः | काव्यप्रकाश, वालबोधिनी टीका, go ३२. 
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काव्यशास्त्र में भापाचिन्तन १३५ 
लिए आक्षेप, 'अनुमान' अथवा किसी अन्य सम्बन्ध की स्वीकृति करनी पड़ती है और व्यक्ति- 
वादियों के अनुसार सङ्केतग्रह व्यक्ति में मानने पर 'आनन्त्य' और 'व्यभिचार' दोप उत्पन्न होते 
हैं । अतः नैमायिक DEDE केवल जाति अथवा केवल व्यक्ति में न मानकर 'जाति-विशिप्ट 
व्यक्ति’ में मानते हैं | 

इसका अभिप्राय यह हूँ कि 'गौर्गच्छति' वाक्य में प्रयुक्त 'गो' शब्द 'गोत्व', अर्थात्‌ 'गो' 
जाति से विशिष्ट “गो“-व्यक्ति का बोध कराता है, न कि केवल 'गोत्व' जाति का और नही 
केवल 'गो' व्यक्ति (किसी विशेष गाय) का । जब हम किसी वाक्य में 'गो' शब्द प्रयुक्त करते हैं 
तो हमें निस्सन्देह अभीप्ट तो 'गो' व्यक्ति रहता है, किन्तु वह 'गो जाति से विशिष्ट' होता & 
क्योंकि ag विशेष गाय भी तो इसी कारण गाय कहलाती E कि उसमें 'गोत्व' जाति विद्यमान 
है अतः सङ्घ तग्रह 'जाति-बिशिप्ट व्यक्ति' का होता है, न केवल 'गोत्व' का और न केवल किसी 


एक विशेष गाय का । इसी सिद्धान्त को अत्यन्त सडक्षेप में प्रस्तुत करते हुए मम्मट ने कहा है--- 
'तदुवान्‌ शब्दार्थ:' | 


(४) अपोहवाद 


“अपोह को 'अतद्व्यावृत्ति’ भी कहते हैं । इन दोनों शब्दों से आशय है अभीप्ट पदार्थ के 
अतिरिक्त शेप सव पदार्थों का निराकरण | अपोहवाद वौद्धों का मत है । वे शब्द का aga 
अपोह रूप अर्थ में ही मानते हैं। इसका अभिप्राय यह है कि 'गौ' पद कहने पर पहले 'गौ' के अति- 
रिक्त अन्य सभी पदार्थों का निराकरण हो जाता है, फिर 'गौ' पद से 'गो' अर्थ का बोध होता 
है । अपोह-अतद्व्यावृत्ति (न तत्‌ . अतद्‌-वह नहीं, अर्थात्‌ उससे भिन्न मी व्यावत्ति-निवृत्ति), 
अर्थात्‌ जिस वरतु का वोध करने के लिए शब्द का प्रयोग हुआ उससे भिन्न जितनी भी वस्तुएं हु 
उनका हट जाना । वौद्धो के इस सिद्धान्त की ओर मम्मट ने केवल सङ्केतमात्र किया है--“अपोहः 
शब्दार्थः ।* 


१-ऱकाव्यप्रकाश, २. १०. वृत्ति | इस सम्वन्ध में निम्नलिखित कथन भी उद्धरणीय हैं-- 
(क) व्यक्त्याकृतिजातयस्तु पदार्थ: | 
(ख) जात्यवच्छिन्नसङ्के तवती नैमित्तिकी मता । 

जातिभावे हि सङ्घ ताद्‌ व्यक्तेर्भानं सुदुष्करम्‌ ॥ शब्दशक्तिप्रकाशिका, १९ 

(ग) न व्यक्तिमात्रं शक्यं न वा जातिमात्रम्‌ | आद्ये, आनन्त्याद्‌ व्यभिचाराच्च | अन्त्ये 
व्यक्तिप्रतीत्यभावप्रसङ्गात्‌। न चाक्षेपाद्‌ व्यक्तिप्रतीतिरिति वाच्यम्‌ | तथा सति वृत्यनुपस्थित- 
त्वेन शाव्दवोधविपयत्वानुपपतिः । तस्माज्जातिविशिप्ट एव सङ्घ तः। काव्यप्रकाश, यालवोधिनी 
टीका ,पृष्ठ ३८ 

२--काव्यप्रकाश, २. १०, वृत्ति 
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^ 


बौद्ध विद्वान्‌ जाति अथवा व्यक्ति में सङ्घ तग्रह नहीं मानते, क्योंकि ऐसा मानने पर इन 
मतों के साथ उनके अपने अन्य सिद्धान्तों का विरोध हो जाता है । यदि वे जाति में सङ्केत मानें 
तो यह उनके क्षणिकवादी सिद्धान्त के विरुद्ध हो जाता है, क्योंकि (क) जाति को स्थिर माना गया 
है, किन्तु यह उनके 'क्षणिकवाद' के विपरीत है । अतः बौद्ध लोग 'जाति' की सत्ता में विश्वास 
नहीं रखते हैं । (ख) यदि व्यक्ति में सद्ध त माना जाए तो यह भी उनके क्षणिकवादी सिद्धान्त के 
विपरीत जा पड़ता है । उनके अनुसार व्यक्ति तो क्षणभङ्ग र अर्थात्‌ परिवर्तनशील है--क्षण-क्षण में 
बदलता रहता है । सङ्केत किस व्यक्ति का मानें---इस क्षण के व्यक्ति का, अथवा एक क्षण वीत 
जाने के बाद दूसरे क्षण के व्यक्ति का, आदि “अपोह' में सङ्केतग्रह मानने से उनके अनुसार केवल 
वही पदार्थ अभीष्ट रहेगा जो उस समय जैसा है, अन्य पदार्थ--किसी अन्य काल तथा देश के 
पदार्थ--अभीष्ट नहीं होंगे ।' यहाँ यह ज्ञातव्य है कि वौद्ध पदार्थ में नदीप्रवाह के समान जल में 
परिवर्तनशीलता होने पर भी उसमें भ्रमबश अपरिवर्तनशीलता की स्वीकृति करते हैं। वस्तुतः उस 
क्षण का जल अपरिवर्तेनशील ही है । 


'अपोहवाद' की अस्वीकृति में अनेक तकं प्रस्तुत किए जा सकते हैं, जो इस प्रकार हैँ 

(१) जव तक 'गो' का ज्ञान नहीं होगा तव तक गो-भिन्न पदार्थों का निराकरण कंसे 
सम्भव है ? 

(२) इस सिद्धान्त में एक पदार्थ के बोध के लिए उसके अतिरिक्त अन्थसभी पदार्थों का 
बोध आवश्यक माना गया है । प्रश्न यह है कि एक पदार्थ का परिज्ञान सुकर हैं अथवा उससे 
भिन्न अनन्त पदार्थों का ? 

(3) 'गो' शब्द में अर्थवोध की जो शक्ति है उसे तो अभिधा शक्ति 'गो'-भिन्न की व्यावृत्ति 
में निदिप्ट कर चुकी, अब उससे 'गी' का वोध नहीं हो सकता---'सक्रत्‌प्रयुक्तः शब्दः सकृदेवार्थ 
गमयति,' अर्थात्‌ एकवार प्रयुक्त शब्द केवल एकवार ही अर्थ को बताता है । अतः 'गो-भिन्न अर्थ 
के निराकरण के अनन्तर 'गो' (गाय) अर्थ के लिए कोई अन्य शक्ति माननी पड़ेगी, अथवा 'गो'- 
भिन्न कोई अन्य ध्वनि (नाद) वोलनी पड़ेगी । 


१--इस सम्बन्ध में लिखित स्थल उद्धरणीय हैं-- 
(१) (क) अन्यापोहेन शब्दो$्थमाहेत्यन्ये प्रचक्षते । 
अन्यापोहएच नामान्यपदार्थापक्कतिः किल | काथ्यालङ्कार (भामह) ६. १६ 
(ख) गोशब्दश्रवणात्‌ सर्वासां गोव्यक्तीनामुपस्थितेरतस्माद्‌ अश्वादितो व्यावृत्तिदर्शनाच्च 
अतद्व्यावृत्तिरूपोऽ गोहो वाच्य इति वौद्धमतम्‌ | काव्यप्रकाश, वालवोधिनी टीका, पृष्ठ ३८. 
(२) व्यक्तौ आनन्त्यादिदोपाद्‌ भावस्य च देशकालानुगमाभावात्‌ तदनुगतायाम्‌ अतद्व्यावृतौ 
सङ्केत इति सौगताः | काव्यप्रदीप (गोविन्द ठवकुर), उद्योत २, पृष्ठ २५ के आधार पर, 
काव्यप्रकाश, वालवोधिनी टीका, पृष्ठ ३८ 
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इस सम्बन्ध में बौद्ों का एक कथन उल्लेख्य है कि 'अपोह' शब्द से हमें न तो केवल विधि 
स्वीकार है और न केवल अन्य-व्यावृत्ति (निषेध अथवा निराकरण), अपितु अन्यव्यावृत्तिविशिष्ट- 
विधि' ही शब्द का अर्थ है । अर्थात्‌ 'गो' शब्द से 'गो'-भिन्न वस्तुओ की व्यावृत्ति भी और 
'गो' की प्रतीति भी । इसी कथन पर भामह की उक्ति है कि शब्द का फल है अर्थवोध और एक 
(शब्द) के दो फल नहीं होते । फिर भला निषेध (निराकरण) और विधि (अभीष्ट अर्थ) का 
ज्ञान--ये दो फल--एक (शब्द) से ही कैसे उपलब्ध हो सकते हँ 

अर्थज्ञानफला: शब्दा न चैकस्य फलद्वयम्‌ ।' 

(v) 'गो-शब्द सुनने के पहले 'गो'-अर्थ का ज्ञान होना आवश्यक है, तभी तो उससे 'गो'- 
भिन्न के निपेध में 'गो-ध्वनि की प्रवृत्ति होगी-- 

पुरा गौरिति विज्ञानं गोशब्दथवणाद्‌ भवेत्‌ । 

येनाऽगोप्रतिपेधाय प्रवृत्तौ गौरिति ध्वनिः ॥१ 


५. जात्यादिवाद 


काव्य शास्त्री वैयाकरणों के अनुरूप सङ्केतग्रह न तो जाति में माना जा सकता है, न व्यक्ति 
में और न जाति-विशिप्ट व्यक्ति में, अपितु वह ब्यक्ति की उपाधि (जात्यादि) में माना जा सकता 
है और इस मान्यता की पुष्टि में महाभाष्यकार पतञ्जलि का निम्नलिखित कथन उद्धत किया 
जाता है--गोश्शुक्लश्चलो डित्थ इत्यादौ चतुष्टयी शब्दानां प्रवृत्ति: । उपाधि कहते हैं धमं- 
विशेष को | उपाधि के चार भेद हैं--जाति, गुण, क्रिया और यदृच्छा (द्रव्य) | ये चारों पदार्थ की 
उपाधियां हैं । शब्द की शक्ति (सङ्केत, का ज्ञान व्यक्ति की उपाधियों में होता है । दूसरे शब्दों 
में, वक्ता द्वारा उच्चरित शब्द शोता द्वारा उक्त चारों रूपों में से यथावत्‌ किसी एक रूप में गृहीत 
होता है । व्यक्ति की उपाधि से तात्पर्यं यह है कि (१) कहीं व्यक्ति का नाम लिये जाने पर 
इच्छा (व्यक्ति वाचक संज्ञा) में सङ्केतग्रहण होता है, (२)कहीं किसी व्यक्ति से जाति का योध 
होता है--'जँसे गौ उपयोगी पशु है' । (३) कहीं व्यक्ति की गतिशीलता से उसकी क्रिया का बोध 
होता है, और कहीं उसकी विशेषता से उसके गुण का--जैसे 'कृष्ण अश्व भागता है,” में "भागता 
& व्यक्ति की गतिशीलता का द्योतक है, तो 'कृष्ण उसी के गुण का । अर्थात्‌ अकेला "भागता है! 
शब्द अथवा अकेला 'कुप्ण' शब्द निरंक है । व्यक्ति के साथ जुड़कर ही ये सार्थक बनते हैं । 
अतः सङ्के त व्यक्ति की उपाधि में ही होता है । 
इस प्रकार भारतीय प्रज्ञा ने सङ्घ तग्रहण के सम्बन्ध में अपने अपने मन्तव्य प्रस्तुत किये 
@ 1 हमारे विचार में मूलतः सङ्केतग्रहण प्रत्येक प्रकार कें शब्द की 'जाति' में होता है, और 


१--काव्यालङ्कार (भामह) ६. १८ 


२--बही, & १९ 
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फिर शब्द के जाति, गुण, क्रिया और द्रव्य इन भेदों में अर्थात्‌ व्यक्ति की उपाधियों में होने लगता 
& । यहाँ 'जाति' से तात्पर्य है किसी वस्तु, व्यक्ति-ताम, गुण और क्रिया के सामान्य धर्म से । 
उदाहरणार्थ-हिन्दी भापा से अनभिज्ञ एक विदेशी को यदि 'बालक जाता है वाक्य म॑ प्रयुक्त 
'जाता है' का अर्थ पहले बताया जाए तो उसे 'जाता' क्रिया का जाति-परक अर्थ ही ज्ञात होगा, 
जो कि किसी भी प्राणी से सम्बद्ध हो सकता है, किन्तु वालक का अर्थ ज्ञात हो जाने पर अव 
'जाना' क्रिया मानव के जाने की क्रिया से सम्बद्ध हो जायेगी अर्थात्‌ अव वह 'जाति' से हटकर 
बिशिष्ट क्रिया की द्योतक वन जाऐगी । इस मान्यता को 'जातिवाद' का ही संशोधित रूप कहा 


जा सकता है । 


६. अलङ्कार आदि में भाषातत्त्व 
काव्य शास्त्रीय ग्रन्थो में अलङ्कार, वक्रोक्ति, गुण, रीति और दोप से सम्बद्ध प्रकरणों में शी 
अनेक भापातत्त्वो का विवेचन उपलब्ध हो जाता है । स्वयं इनके लक्षण ही अन्ततः भापा के 
प्राणभूत तत्व शब्द और अर्थ से सम्वद्ध कर लिये गये हैं । अलङ्कार को शब्दार्थं का शोभा- 
कारक और अस्थिर धर्म माना गया है, गुण को शब्दार्थ का धर्म गौण रूप से स्वीकार किया गया 
है, और गुण के इसी रूप के साथ ही रीति को सम्बद्ध किया गया है ।' दोपों के पाँच 
aut में से निम्नलिखित चार वर्ग भाषा से सम्बद्ध है -पदगत, पदांशगत, वाक्यगत ओर अथं गत। 
भाषाविज्ञान की मनोबैज्ञानिक मीमांसा करने वाले विद्वान्‌ कभी-कभी यह भी स्वीकार 
करने लगते हैं कि विभिन्न वर्णो के नामों को और यहाँ तक कि उनके लेखन की बनावट को 
देखकर यह अनुमान लगाया जा सकता हैं कि वे मूलतः जिन शब्दों से धिसते धिसते अपने वर्त- 
मान रूप पर पहुंचे हैं, बे शब्द कठोर, कोमल, ATT, मञ्जुल, श्रुति-कटु, थुति-पेशल आदि रहे 
होंगे । यदि इस मीमांसा को अधंवैज्ञानिक भी मान सिया जाये तो भी भारतीय काव्यशास्त्र में 
गुण और रीति विवेचन के ये तीन अङ्ग--मधुरता, ओजस्विता और प्रसाद--इसी भाषा- 
तत्त्व की ओर सङ्केत करते हैं । 
अलक्कार-प्रकरण के अन्तर्गत शब्दश्लेप अलङ्कार के आठ भेद निम्नलिखित आठ भापा- 
तत्वों पर आधारित हँ वरण, प्रत्यय, लिङ्ग, प्रकृति, पद, विभक्ति) वचन, और भाषा। उपमा 
को अर्थालङ्कारों की जननी माना गयो है । इसके श्रौती और आर्थी नामक दो भेद भापातत्त्क पर 
ही आधारित हैँ; फिर ये दोनों तद्धित, समास और वाक्यगत स्वीकार किये गये हैं ।' विरोध 
१- (क) शब्दार्थ योरस्थिराः ये धर्माः - - - अलङ्कारास्ते - - - । साहित्यदर्पण, परि० ९ 
(ख) गुणवृत्त्या पुनस्तेपां वृत्तिः शब्दार्थयोमेता । काव्यप्रकाश, उल्लास = 
गुणानाश्रित्य तिप्ठन्ती - - - रीतिः - - - साहित्यदर्पण, परि० ९ 
२--(क) श्रौती यथेववाशव्दा इवार्थो वा वतिर्यदि i 
आर्थी तुल्यसमानाद्यास्तुल्याथॉ यत्र वा वतिः ॥ साहित्यदपंण, १०. १६ 
(ख) बही, १०. १७, १५. 
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अलङ्कार के भेद भी वाचक शब्द के उपर्युक्त चार रुपों--जाति, गण, क्रिया और द्रव्य पर 
आधारित हैँ । इसी प्रकार विपम अल द्वार के भेद गुण और क्रिया से सम्वद्ध äi 

इसी प्रवार बक्रोक्ति-सिद्धान्त का अधिकतर भेद-प्रस्तार ही भापातत्त्वो को लक्ष्य में रख- 
कर किया गया है । वक्रोक्ति के प्रमुख छः भेदों में से प्रथम चार हैं--वर्ण-वक्रता, 
पदपुर्वाद्धे-वक्रता, पदपराद्ध-वक्रता, और वाक्ग-वक्रता तथा वक्रोक्ति के कतिपय उपभेद 
हैं---उपसर्ग, निपात, वृत्ति (समास, तद्धित और Gard), लिङ्ग, कारक, सङख्या (वचन) 
पुरुष, उपग्रह (आत्मनेपद और परस्मैपद) आदि की वक्रता । इस प्रकार कुन्तक ने इन भेदोप- 
भेदो के माध्यम से भाषा और काव्यशास्त्र में अनिवार्य सम्बन्ध स्थापित करने का प्रयास किया 
है, किन्तु इसका यह तात्पर्यं कदापि नहीं है कि कुन्तक किसी विशिष्ट भाषातत्त्व पर ही काव्या- 
नन्द को केन्द्रित करने के पक्ष में हैं। वरतुतः यह स्थिति 'प्राधान्येन व्यपदेशाः भवन्ति' के आधार 
पर स्वीकृत की जानी चाहिए | उदाहरणार्थं, यदि किसी एक विशिष्ट स्थल में पद के qata (प्राति- 
पदिक) के कारण काव्य-सोन्दर्य है तो दुसरे स्थल में पद के उत्तरार्द्ध (प्रत्यय) के कारण, अथवा 
किसी अन्य स्थल में वाक्य के कारण और इसी प्रमुखता के आधार पर ही वक्रोक्ति-भेदों का 
नामकरण किया गया है, किन्तु इससे काव्य-चमत्कार को किसी भापातत्त्व पर केन्द्रित नहीं माना 
जा सकता है । काव्य-चमत्कार तो उक्त पदपूर्वाद्ध -वक्रता आदि से जन्य परवर्ती क्षण होता है । 
दुसरे शब्दों में, यह उक्त आधार और साधनभूत वक्रताओं का आधेय अथवा साध्य होता है | 
इधर, स्वयं भाषा में भी किसी एक वावय के पदों के अर्थां का अववोध वाक्य के समस्त तात्पर्य 
के लिए साधन ही होता दै, साध्य तो वाक्यार्थ-वाक्य का तात्पर्य-ही होता है । 

अव दोप-प्रकरण को लीजिए । भारतीय काव्यशास्त्री च्युतसंस्कृति दोप वहाँ स्वीकार 
करता है, जहाँ बह व्याकरण द्वारा असम्मत दोपों के प्रयोग को दोप कहता है । “अर्जुन: शङ्करस्य 
वक्षस्थलं आजध्ने' यहाँ 'आजध्ने' इस आत्मनेपदी प्रयोग में च्युतसंस्कृति दोप है, क्योंकि 'आझो- 
Hg (और उसके अनुवृत्ति-परक स्वाङ्गकर्मेकाच्च') सूत्र द्वारा 'हन धातु में आत्मनेपद का 
प्रयोग तव सङ्गत है जव कर्म स्वयं कर्ता वा अपना अङ्ग हो, न कि किसी अन्य का अङ्ग । यहाँ 
परस्मैपद प्रयोग 'आजधान' होना चाहिए था, तथापि काव्यशास्त्र इस सम्बन्ध में व्याकरण के 
नियमों वग पालन कठोरता पूर्वक नहीं करता है । उदाहरणार्थ, 'पद्म' शब्द यद्यपि व्याकरणानु- 
सार पुल्लिद्ध है तथापि इसका प्रयोग नपुंसक लिङ्ग में प्रचलित है, अतः "भाति पदूमः सरोवरे' 
जैसे प्रयोगों में अप्रयुक्त दोप माना गया है । 'हन्‌' धातु गत्यथ क भी है--/हन्‌ हिसागत्यो:', किन्तु 
इस अर्थ में इसका प्रयोग प्रचलित न होने के कारण 'कुञ्जं afer (गच्छति) बाला' इत्यादि स्थलों 
में असमर्थता दोप माना गया है । 'बन्द्याम्‌' पद 'वन्द्या' शब्द की द्वितीया विभक्ति या एकवच- 
नान्त रुप है, तथा 'वन्दी' (बन्दी-बवयोरभेदः) शब्द की सप्तमी या एकवचनान्त रूप भी है । 
स्पष्टतः ये दोनों रूप बैयाकरणों के अनुसार शुद्ध हैं, परन्तु काव्यशास्त्री को इस पद के प्रयोग में 
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१४० नहतम्‌ 


वहाँ आपत्ति है जहाँ ag सन्देह उत्पन्न करता हो । जैसे--'आणी: परम्परां वन्द्यां कर्ण कृत्वा 
कृपां कुरु ।' इस पद्यांश का प्रस्तुत अभिप्राय तो यह है कि 'इस वन्दनीय आशीः परम्परा को सुन- 
कर हे राजन्‌ !कृपा करें, किन्तु साथ ही उस अर्थ का भी सन्देह होता है कि 'इस आशीः पर- 
म्परा को सुनकर हे राजन्‌ ! इस वन्दी [महिला] पर कूपा करें ।' अतः ऐसे प्रयोग त्याज्य हैं । 
एक उदाहरण और लीजिए--'आसमुद्रक्षितीशानाम्‌' ( समुदर-पर्यन्त पृथ्वीपतियों का)--इस पद 
में यद्यपि 'आसमुद्र' का 'क्षितीश' के साथ प्रयोग व्याकरण-सङ्गत है, तथापि 'आंसमुद्रम्‌' कहने में 
भाषा में जो बल आ जाता है वह समास कर देने से नष्ट हो जाता है । अतः काव्यशास्त्र में ऐसे 
स्थलों पर अविभूप्टविधेयांश दोप स्वीकार किया गया है । यही स्थिति 'यत्र ते पतति कटाक्षः 
पष्ठबाण इव पञ्चशरस्य' में भी है । 'पष्टबाण' प्रयोग व्याकरण-सङ्गत है, किन्तु 'पष्ठो बाणः' 
प्रयोग में ही कहीं अधिक वल है । सन्धि-नियमों के अनुसार इस स्थल पर विसर्गो का लोप सङ्गत 
है--'गता निशा इमा बाले', तथा इस स्थल पर विसगों का 'ओ' हो जाना भी उचित है--'धीरो 
बरो नरो याति', किन्तु काव्यशास्त्री को ये दोनों स्थितियां सह्य नहीं है । वह इनमें काव्य-दोप 
स्वीकार करता है। और फिर वह सन्धि भी क्या जो व्याकरण-सङ्गत तो है, किन्तु जिससे 
जुगुप्सा-व्ञ्जक अश्लीलता की दुर्गन्ध उठने लगे--“चलण्डामरचेप्टितः', अथवा जो अत्यन्त क्लिष्ट 
बन जाए--'उर्ब्यसावत्र तर्वाली मर्वन्ते चावंवस्थितिः'। इस प्रकार देखा गया है कि काव्य-दोपों के 
निर्धारण में काव्यशास्त्र ने व्याकरण के नियमों के परिपालन पर वल तो दिया है, परन्तु वहीं तक 
जहाँ तक ag सहृदय के रसास्वाद में वाधक नहीं बनते हैं । 
इस प्रकार हम देखते हैं कि काव्यशास्त्र के प्राय: सभी प्रसङ्गो में भापा के अनेक तत्त्व 

भरे पड़े हुँ- कहीँ अनुस्युत रूप में, कहीं समन्वित रूप में, कहीं आनुङ्गिक रूप में और कहीं 
काव्य-चमत्कार के उपकारक रूप में । वस्तुतः स्वयं काव्य का शरीर ही भाषा है । काव्य-सौन्दये 
को भाषा से ठीक उसी प्रकार अलग नहीं कर सकते जिस प्रकार त्वचा के रंग को उससे अलग 
नहीं कर सकते अथवा पुष्प के रंग को उसकी पंखुड़ियों से अलग नहीं कर सकते | इसी आशय 
को कुन्तक ने इन शब्दों में प्रकट किया था--यों तो समझने-समझाने के लिए अलङ्कार(काव्य- 
सौन्दर्य) को अलङ्कार्य (शब्दार्थ) से अलग करके उसवा विवेचन किया जाता है, किन्तु सत्य तो 
यह है कि काव्यता तो सालङ्कार की ही होती है, अर्थात्‌ काव्य में अलङ्कार शब्दार्थं का अवि- 
भाज्य अङ्ग वनकर ही रहता है, उसे पृथक्‌ नहीं किया जा सकता है-- 

अलङ्कू.तिरल द्कायंमपो दत्य विवेच्यते | 

तदुपायतया तत्त्वं सालङ्कारस्य काव्यता |i 

[अलङ्कारं म्‌... ... ...वाचकरूपं वाच्यरूपञ्च ।] ¦ 


—— — ——— 


१--वक़ोक्तिजीवित, १. ६ 
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STAGES IN THE INTRODUCTION OF BUDDHISM IN THAILAND 


Vijay Kumar Thakur 
Patna 


The religious history of carly Thailand is shrouded in mystery for want 
of historical documents. The picture, however, becomes comparatively clear 
from the 3rd century A. D.1, as materials on this topic are forthcoming from 
neighbouring countries, particularly India, Burma, Cambodia and Vietnam. 
Though the nature of the carlier indigenous pre-Buddhist religious beliefs is 
not very clear 2, yet it is quite plausible that before the advent of Buddhism 
in Thailand, the Thais practised some form of animism and followed the Dong- 
son culture. 3 The penctration of Brühmanism sounded the death-kncll of 
Dongson culture. Although no definite date can be assigned to the arrival of 
Brahmanism in ‘Thailand, yet we know it for certain that Buddhism started to 
penetrate into this country from the 3rd century B. C.4 


The growth and spread of Buddhism in Thailand was throughout 
its course affected by thc various developments of that religion in India. 
This is attested by the fact that Buddhism travelled to Thailand in successive 
waves and every fresh wave emanated from some new development in India. 
According to archaeological evidence and other historical records supported 
by traditional belicfs, Buddhism in several forms was introduced into Thai- 
land in four different stages ; 

(i) Early Theravada Buddhism in the 3rd century उ. 0.0 It was known 
as Hinayana Buddhism and established at Nakorn Pathom. 


1. Wendell Blanchard, Thailand (1966), p. 88. 

2. Ibid. 

3. For details of Dongson Culture, sce Thailand Official Year Book (1968), pp. 617-19. 

4. Prince Damrong, ‘Siamese History Prior to the Foundation of the Ayudhya’ (translated 
into English by J. Grosly), Journal of the Siam Society, Vol. 111 (1959), pp. 41-46. 

5. Ibid. 
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(ii) Mahayana Buddhism in the 7th contury A. D.1 This form of Buddh- 
ism spread to south Thailand through the kingdom of Srivijaya. 

(iii) Pukam Theravada Buddhism in the 11th century A. 2.5 This form of 
Buddhism came from the north and was re-introduced as Hinayana 
Buddhism under king Aniruddha the Great. His capital was the city of 
Pagan in Burma. 

(iv) Lanka Theravada Bubdhism in the 13th century A. D.3 The Siamese 
monks went to Ceylon for their studics and brought back with them 
the Pali scripts, and invited Ceylonese monks from king Rama 
Khamhaeng! of Sukhodaya kingdom to propagate Buddhism in his 


empirc. 


II 


According to traditions Suvarnabhümi was onc of the nine regions where 
Buddhism from India was propagated in the third century B. C. This was 
a sequel to the third Buddhist council held under the presidentship of 
Moggaliputta Tissà Thera and patronage of king Asoka at ASokarama, Patali- 
putra.ó The AMalüvama informs us that Moggaliputta, with a vicw to 
establish Buddhism in other regions, sent the following Theras in many direc- 
tions immediately after the completion of the Buddhist council in the month 
of Karttika? or October-November : 

1. Majjhantika Thera sent to Kashmir and Gandhàra; 


2, Mahadeva Thera sent to Mahisamandala; 

3, Rakkhita Thera sent to Vanavasi; 

4. Dhammarakkhita Thera sent to Aparantaka; 

5. Mahadhammarakkhita Thera sent to Maharatha; 

6. Mahirakkhita Thera sent to Yonakaloka; 

7. Majjhima There sent to Himavantapadesa; 

8, Sona Thera and Uttara Thera sent to Suvarnabhümi; 

9. Mahinda Thera and his pupils Itthiya, Uttiya, Sambala and 


Bhaddhasila sent to the Lanka island. 


1. L. Suriyabongs, Buddhism in Thailand (1954), p. 38. 

2. Prince Dhani Nivat, A History of Buddhishm in Siam (1965), p. 3. 

3. S.Paranavitana, ‘Religious Intercoure between Ceylon and Siam in the 1 $th-15th 
Centuries A. D.’, Journal of the Royal Asiatic Society, Vol. XXXII (1935), pp. 190-213. 

4. G. Cocdes, Stele de Nagara Jum, Recuil des Inscription du Siam, Vol. I (1919), pp. 77-90. 

5. Mahavansa (tr. by William Geiger, 1966), Chapt. XII, p. 82. 

6. Dipavahsa, Chapt. VIII. 

7. Mahdvahsa, Chapt. XII, p. 82. 
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Buddhaghosa, the commentator of Vinaya Pilakal, who lived in the 
5th century A. D., also refers to the great missionary movement in his book 
Samantapasadika. We tells us that Sona Thera accompanied by Uttara 
arrived at Suvarnabhümi and established Buddhism. They also subducd the 
demons and delivered the Brakmajdla Sutla.2 Thus, it is clear that Bud- 
dhism was introduced into Thailand for the first time in third century B. C. 
when Asoka was reigning in India. We agree with Le May when he says, 
“I sce no reason to doubt the truth of the story that the first Buddhist 
Missionaries were sent out of India by the Mauryan king Ašoka, the Great, 
in the third century B. C. They founded the Buddhist religion in Ceylon, and 
others were sent to Suvarnabhumi, the land of Gold”.3 The local tradition 
of Thailand also confirms this vicw.! In fact, to commemorate this event, 
a huge Stüpa was erected at Nakorn Pathom, the then capital of Thailand®, 
which came to be known as Pathom Chedi (Pathama Chetiya) or the great 
or foremost Stipa. 


The archacological finds at Nakorn Pathom, such as the Dharma Chakra, 
the Buddha footprints and seats as well as some inscriptions in Pali language® 
make it clear that initially it was Theravada Buddhism which was introduced 
into Thailand. These objects of Buddhist veneration found at Nakorn Pathom 
existed in India before the introduction of the Buddha image, which appea- 
red later as a. result of Greck influence. Thus, two importent conclusions can 
be drawn; (i) that Buddhism must have reached Thailand during the 3rd 
century B. C. and (ii) that it was more or less the same form of Buddhism 
that was propagated by Asoka. 


When the worship of the Buddha image became a popular feature of 
Indian Buddhism it also affected the faith in other countrics. In fact the 
image worship spread to the countries where Buddhism had already been 
introduced. This is borncout by the fact that many Buddha images, especi- 
ally those of the Gupta style, have been discovered from the ruins of Nakorn 
Pathom and the neighbouring areas. If the style of the Buddha images found 


1. Ibid. 

2. Samantapasadika, Vol. I, pp: 59-60. 

3. The Culture of South East Asia (1964), p. 42. 

4. S.Singarauclu, ‘Some Aspects of South Indian Cultural Contacts with Thailand’, 
Proceedings of the First Internutional Conference Seminar of Tamil Studies, (1966), p. 25. 

5. G. E. Harvey, Outline of Burmese History (1947), pp. 1 9-20. 

6. Fordetails of archaeological finds, sce M.L. Monich Jumsai, Understanding Thai 
Buddhism (1973), pp. 8-9, 
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in these places is taken to be a criterion for ascertaining their place of origin, 
then it becomes clear that the early Buddhist missionaries to Thailand went 
from Magadha.1 From Nakorn Pathom the carly Theravada Buddhism spread 
to Dvaravati, from Dvàravati to Lopburi, and from Lopburi to Lampun in 
Northern Thailand. 


III 


After the Second Buddhist Council held at Vaisali®, differcnce over 
both the doctrinal and disciplinary matters cropped up among the members 
of the Sangha and in course of time it gave rise to as many as 18 schools or 
sects (Nikaya). Among them Sarvastivadin and Mahasaüghika! deserve 
special mention; for they played a very important role in the history of 
Buddhism. During पाट rcign of Kaniska I, the Fourth Buddhist Council was 
held at Peshwar$ and it was after the conclusion of this Council that missio- 
naries were sent in all directions to propagate the Sarvastivadin form of 
Buddhism. Due to the initiative of Kaniska, Sarvastivadin form of Buddhism 
made repid strides and it spread very rapidly in most of the countries of 
Central Asia and in course of time became a dominating force. 

As is made known, Mahasanghika was onc of the most important schools, 
of Buddhism and it was generally known as Mahayana Buddhism. From 
the Ist century A.D. onwards it started developing both its philosophical and 
religious aspects and by the end of the 4th century A.D. it became the domi- 
nating form of Buddhism in India, fiom where it spread to foreign lands 
and overshadowed the Sarvastivadin form of Buddhism.6 

There were several streams of missionaries who took Mahayana Bud- 
dhism to different parts of thc world. While onc stream flowed to Persia, Tur- 
kestan, China, Nepal, Tibet, Mongolia, Japan, Champa and Korca, the 
other stream flowed to South India. It was from this part of India that 
Mahayana Buddhism spread to Sumatra, the kingdom of Srivijaya.?7 The 


1. Phra Maha Prem Aruno, The Socio-Religious History of Thailand ; From 13th century A. D. 
to 19th century A. D., (Unpublished Ph, D. Thesis submitted to the Magadh University, 
1975), p. 226. 

2. Mahdvansa, Chapter IV, pp. 19-25. 

3. P.V. Bapat, ‘Principal Schools and sects of Buddhism’, 2500 Ycars of Buddhism (1964). 
pp. 86-121. 

4. Ibid., pp. 39, 96; 

R. C. Majumdar & others (Ed.) 

5. Sir Charles Eliot, Hinduism and Buddhism, Vol. II (1968), p. 76. 

Prapathana Trinarong, History of Buddhism in Thailand (1962), pp. 7-10. 

- H. G. Quaritch Wales, Siamese State Ceremonies (1931), p. 13. 


en 
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Srivijaya kingdom rosc to power in about A. D.757 and it came to include 
the Malaya peninsula and the archipelago. Part of South Thailand ( from 
Surasthani downwards ) also came under the rule of the Srivijaya kings. 
Being the followers of Mahayana Buddhism, these rulers gave impetus to 
the propagation of this sect of Buddhism. Archaeological finds also corro- 
borate the cxistenee of Mahayana Buddhism in South Thailand. The finds 
such as Stüpas or Chetiyas and images includig votive-tablets of the Buddha 
and Bodhisattvas (Phra Phim) are similar to those which have been discover- 
ed in Java and Sumatra. The Chetiyas in Chaiya (Java) and Nakorn Sri 
Thammaraj ( Nagara Sri Dharmaraja ), both in South Thailand, clearly 
indicate Mahayana influence.1 Morcover, images of Bodhisattvas, such 
as Avalokitesvara, and those of the deities of the Mahayana pantheon were 
also found in the provinces of Southern Thailand.2 


Mahayana Buddhism also spread to other parts of Thailand during 
the rule of the Süryavarman dynasty. These Süryavarman kings ruled over 
Cambodia and Thailand for about 180 years ( A. D. 1002-1182). Under 
Khmer influence Mahayana Buddhism spread to castern, northeastern and 
central Thailand. Mahayanist temples and images of the Buddha, 
Bodhisattvas and the other gods and goddesses of the Buddhist pantheon have 
been found in Sakolnakorn, Nakorn Rajasima (Korat) and Lopburi.3 
There are no indications, however, that the Mahayana Buddhism replaced 
or superseded Theravada Buddhism in any respect. This was due to the 
fact that Theravada Buddhism was alrcady established on a firm basis in 
Thailand when the Mahayana school was introduced there, That there 
were monks of both schools, Theravada and Mahayana, in Lopburi during 
these days is indicated in a stone inscription written in Khmer language 
and found in a Brahmanical temple within the vicinity of Lopburi 
city ७९1१ 


IV 


Buddhism which was introduced in Thailand in the third phase is 
known as Pukam Theravada Buddhism. Pukam Theravada was introduced 
in the northern and north-western parts of Thailand in second half of 


1. Maha Prem Aruno, op. cit., p. 232. 

2. Chamong Thongprasert, History of Buddhism in South East Asia, (1971), pp 291-92. 
3. Karuna Kusalasaya, Buddhism in Thailand, (1965), pp. 6-7. 

4. P. N. Bose, The Indian Colony of Siam (1927), pp. 50-52. 
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the llth century A. D. King Aniruddha (Anawratha) was instrumental in 
its propagation. In A.D. 1057 he became the king of the whole of 
Burma with Pagan (central Burma ) as its capital. The king, being a 
Theravada Buddhist, took kecn interest in its propagation. He was, no 
doubt, a great ruler and a staunch Buddhist. When he ascended the 
throne he conquered the vast territories in other parts of Burma and cx- 
tended his control over the border of Nan-Chao kingdom and Lower 
Burma. King Aniruddhal is believed to have extended his suzcrainty over 
some regions of Northern Thailand, such as Haripunjaiya, western and 
central parts of Lopburi and Dvaravati. As a part of his mission he 
spread Theravada Buddhism to those regions where his suzcrainty was 
acknowledged. As a result of his policy Theravada Buddhism became 
popular where it already existed and was introduced where it did not exist. 


During this period Buddhism in India was already in a state of 
decline and, as contact between Burma and India was not regular, Theravada 
Buddhism, as prevalent in Burma at that time, underwent some changes 
and assumed a form somewhat diferent from the original doctrine. Later, 
in Thailand it came to be known as Burma ( Pagan ) Buddhism. When 
Thailand was under the suzerainty of King Aniruddha, Burmese Buddhism 
exercised great influence over the country, especially in the north, where, 
owing to proximity, the impact from Burma was more intense. It 18 signi- 
ficant that Buddhist relics found in Northern Thailand bear a striking 
Theraviba influence, whereas those found in the south clearly show their 
Mahayana conncctions dating back from Srivijaya days. 


Thus, King Aniruddha had laid down the firm foundation of Ther- 
avada Buddhism in this part of the country which came to be inha- 
hited by the "Thais who migrated from Yunnan in China. His successors 
werc also stauneh Buddhists and supported this form of Buddhism. So, 
before long the new settlers also came under the influence of Thera- 
vada Buddhism? from Pagan and it came to be known as Pukam The- 
ravada Buddhism. It flourished in Thailand from the second half of the 
llth to the 13th century A.D. 


1. C. Thongprosset, op. cit., p. 294 - A 
2. Dhaninivat, op. cil., p. 3. 
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The Lanka Theravada Buddhism was introduced into Thailand 

during the kingdom of Sukhodaya towards the 13th century A.D.! by king 

Rama Khamhaeng who came to the throne in A.D. 1277 and ruled over 

the country for some 40 years ( upto A. D, 1317 ) He was the most 

powerful and resourceful monarch of Phar Ruang Dynasty. King Rama 


Khamhaeng was responsible for the introduction of Lankà Theravada 
Buddhism in Sukhodaya.? 


The Theravada Buddhism reached the pinnacle of glory in the 
island of Lankà during the reign of King Parakrama Bahu I of Lanka 
(A. D. 1153-1186 ).3 The king who was a devout Buddhist and a great 
scholar infused a new life in Buddhism which had been in a moribund 
state for some time. He organised a Buddhist council of the pious and 
learned monks with a view to introducc necessary reforms among tlic 


members of the Saigha and to rcorganise the Buddhist activitities among the 
people at large. 


The fame of the Buddhist revival in the Island of Lanka spread far 
and wide reaching the Buddhist countries of South East Asia. Several 
Buddhist countries sent their monks to the Island of Lanka for studies and 
training. The Lanka Theravada Buddhism was brought and propagated at 
first in Nakorn Sri Dhammaraja4 or Ligor and it became one of the 
strongholds of Lanka Theravada Buddhism.5 


The news of the meritorious activities of these monks soon spread to 
Sukhodaya and king Rama Khamhaeng invited those monks to his capital® 
and gavc royal patronage and support to the doctrine of the Buddha, This 
fact is recorded in one of the king’s stone inscriptions dated about A.D, 1277.7 
We have the following information from his inscription: “To the west of 
this city of Sukhodaya there is a monastery of the Forest Monks. King 
Rama Khamhaeng founded and offered it to the venerable preceptor, learned 


I. P. Trinarong, of. cit., p. 29. 
2. Dhaninivat, op. cit., p. 5. 
3. Charles Eliot, of. c'l., Vol. II, p. 33; 
G. P. Malalasckara, Dictionary of Pali Proper Name Vol. IT, (1960), pp. 147-49. 
4. P. Trinarong, op. cil., p. 25. 
5, K. Kusalasaya, op. cif., p. 12. 
6. Dhaninivat, op. cit., p. 5. 
7. G. Coedes, op. cit, Vol. I, pp. 41-46. 
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in all the three Baskets ( Tripitaka), in erudition excelling all other monks in 
the whole land. He hailed from Nakorn Śri Dhammarüja". The monks to 
whom the monastery was offered belonged to the Lanka Theravada 
Buddhism. It is said that a sct of Pali Tripitaka in Singhalese script was 
brought from Nakorn Sri Dhammaraja to Sukhodaya. 

The stone inscription also informs us as to how king Rama Khamhaeng 
and his subjects embodied the Buddhist principles into their daily lives. It 
reads: “People in this state of Sukhodaya are inclined towards charity and 
to observe the precepts. King Rama Khamhaeng of Sukhodaya as well as 
his houschold and his court-men or women, they all have faith in the 
religion of the Buddha; they observe the precepts through the duration of the 
rains, after which they present the Xathina to Bhikkhus during the stipulated 
month thereafter. In this ceremony they present, by way of offerings, 
moulds of cowries, betels, flowers, cushion seats and beds as well as the usual 
accessories of the Kathina amounting to two million cach year. For this 
presentation of the Kafhina they go out to the park (on the hill) and on their 
return to the city the cortege stretches from the park right upto the edge of 
the plain, which becomes resonant with the sound of music and chariots. 
Everybody is free to play, to laugh and to sing”’.1 8 i. 

From the above it is clear that under Rama Khamhaeng, Sukhodaya 
received Buddhism of Lanka Theravada Buddhism school which reached the 
apex of its glory in Thailand during the rule of this king. Since then the 
Ceylonese Theravida Buddhism became very popular and was widely 
practised in Thailand.? It, however, reached its height in the reign of the 
fifth monarch of the Sukhodaya dynasty, king Lucthai or Lithai, the grandson 
of king Rama Khamhaeng. Well versed in religious knowledge, he was the 
imperial patron of Buddhist faith in the land and inspired his subjects to 
follow the teachings of the Buddha. It is believed that more and more 
Ceylonese monks came to Sukhodaya and many Thai monks also went to 
Ceylon to study Buddhism during this period. 


Since Lanka ‘Theravada Buddhism became very popular and was widely 
practised in Thailand, some of the Thai kings, such as king Maha Dhamma- 
raja Lithai of Sukhodaya dynasty and king Soron Krailokanatha of Ayudhya 
dynasty, even entered the Bhikkhu Sangha according to the ordination rite 
of Lankavarhsa Buddhism by inviting a patriarch from Lanka, Mahasami 


l. Ibid., pp. 45-46. 
2. Reginal Le May, 4 Concise History of Buddhist Art in Siam, (1938), pp. 115-16, 
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Sangharája Sumanal, to be the presidi 
(upasampadà) ceremony. 

A specific feature which is evident in all religious rites and ceremonies 
of Thailand and indeed somewhat characteristic ofthe Buddhists had been 
a spirit of forbearance in all matters. The Brahmanical rites thrive side by 
side with the Buddhist ceremonies in Thailand and Cambodia, especially in 
the royal courts, from the ancient period 


and continue to the present. 
Buddhism of Lanka Theravada school has officially occupied the highest 


position as the national religion in the history of Thailand, beginning from 
the Sukhodaya period right upto the Bangkok period. 

Buddhism has been the faith of the Thais with the king as the chicf 
patron of the faith continuously for the last 700 years. Fifty Thai kings 
belonging to cight dynasties have successively ruled over the country with 
Sukhodaya, Ayudhyà, Dhonburi and Bangkok respectively as the capitals 
for more than seven centuries. ‘They have all been. Buddhists without any 
exception. Buddhism being the national religion, the king, as the supreme 
head of the country, is also the defender and protector of Buddhism. He is 
almost a Cacsar and a Pope combined in one. 


ng monk over his higher ordination 


— । 


l. Dhaninivat, of. cit., pp. 5, 11. 
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INFLUENCE OF BENGALI SMRTI-WRITERS ON 
MAITHILA SMRTI 


Dr. J. Ganguly 


Krishnanagar 
(W. Bengal) 


The primary source of Dharma is the Veda. But with thc separation 
and settlement of different Vedic Schools in remote areas and with the 
progress of timc there was a decrease in the knowledge of the Veda-knowing 
people about the relevant Vedic texts which formed the basis of their 
Dharma. The people were consequently forced to depend more and more 
on the Recollection of the Vedic scholars for the validity of their own duties, 
their rites and customs. In course of time the word Smrti came to mean 
not only the Recollections of rites and customs etc., for which Vedic texts 
were readily not available but also those of the rites and customs for which 
Vedic texts were available. 


The word Smrti primarily means the Recollection of individual Vedic 

texts forming the basis of ancient customs and usages and secondarily the 
particular class of works which record these customs and usages. In the 
Taittiriya Aranyaka, however, the word is used to mean one of the four means 
of obtaining the solar orb (Tai. Ara. 1.2.1). Manu equated the word Smrti 
with Dharmasastra but Sabarasvamin and Kumarilabhatta used the word to 
mean various acts of Dharma which were handed down by memory through 
generations. Thus, Sabarasvamin mentioned the complete covering of the 
Udumbara post by a piece of cloth, observance of Brahmacarya for full 
48 ycars and such other cases which were acts of Dharma and, therefore, 
examples of Smrti. 

Gautama in his Dharmasitra (1.2) uses the word to mean a distinct class 
of works recording a number of traditions. Possibly it is for this reason 
that the Smrti of the Veda-knowing people has been counted as a secondary 
source of Dharma. He has also mentioned the word Dharmasistra (in 11.19) 
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among works to be used by a king for administering justice to the people. 
Baudhayana in his Dharmasitra mentions 7 Smrti writers (Aupajatighani, 
Gautama, Hirita, Kasyapa, Katya ctc.) Vasistha 5 (Gautama, Harita, 
Manu, Prajapti and Yama) and Apastamba 11 (c. g. Kanva, Kanva, Kautsa, 
Kunika, Puskarasadi, Svetaketu, Varsyagani and others). Thesc writers, there- 
fore, seem to have had before them a fairly extensive Smrti-literature but they 
have not given a list of Smrti writers as has been done by Yajitavalkya and 
Parüfara, Kumarila in his Tantravarttika (on Mimánsásütra 1.3.7.) mentions 
“astadasa-dharmasanhita”’, but in his work he selected only those works on 
Smrti, the writers of which have been mentioned as authority on Dharma 
in the Veda. Parāśara has named 20 writers of Smrti and his list is a little 
different from those of Yajnavalkya and Yama. The Caturvitigtimata 
summarises the views of 24 writers and these arc none but those mentioncd 
by Yājňavalkya plus some more (as Vatsa, Narada, Girgeyi, ctc.) 
Katyayana mentioned by Yajitavalkya docs not find a place in the list of 
these 24 writers. Similarly, the Saj-triiifanmala names 36 writers of which 
1G were recognised neither by Yajnavalkya nor by Parásara or Yama. 
Brhaspati pointed out that the works which went against the teaching of 
Manu were apocryphal. The Viramitrodaya of Mitramisra mentions (in the 
Paribhasi-prakaga of the work) 18 “dharmasdstra pravarlakas!'Fand 18 “upa- 
smyli-vidhayakas” where the works of Vyasa and Katyayana havé been classed 
as *upa-smrti" (or works of secondary importance). 

It appcars, thercforc, that there was difference of opinion among Smrti 
writers about the acceptance or rejection of individual Smrti works as sources 
of Dharma. To remove any misapprehension about the authority of Smrti 
the digest writers usually added a chapter on “‘dharma-pramana”’ in their works. 
But it is to be noted that in such cases the discussion usually is confined to 
the importance of particular Smrtis or Dharmasistra texts and docs not extend 
also to digests although the digests or Nibandhas arc of great importance. 


The Maithila Smrti-digest writers, like their counterparts in other parts 
of India, derived help also from non-Maithila digests, out of which the works 
of Laksmtdhara and the Gaudiya writers played a vital role. The aim of the 
present papcr is to discuss the influence of Gaudiya Smrti writers on Maithila 
works on Smrti. 


One of the epochs in the history of Smrti-digests in Eastern India was 
when they accepted Tanira, Paicaratra, Pasupata and similar other texts as 
dharma-pramana and it was the Maithila group of writers who did it first. 
In this matter the religion of the lands adjacent to Mithila played a very 
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significant part. Of the immediate neighbours of the Maithilas, mention 
may be made of the Gaudiyas, Kamripiyas, Utkaliyas, and the inhabitants 
of Nepala. The abodes of  thesc people were the  hot-beds of 
Tantricism and allicd religions, Naturally there was mutual assimilation, 
refutation and appraisal of the convenient, unsophisticatcd and common 
ideas prevailing in these places. The cultural exchange due to proximity of 
land gave rise to atmosphere of Tantricism in Mithila also, which the 
Maithilas utilised in their Smrti works. 


The Gaudiya writers of. Smrti-digests, who in any way influenced their 
Maithila counterparts, may be chronologically arranged thus: Bhatta 
Bhavadeva, Jimutavahana, Aniruddha, Ballalasena, Halayudha and Sülapani. 
There were others too, but these six alone have been particularly named in 
the Maithila Smrti works and it is their influence that we want to discuss. 


The Gaudanibandhas, Gauda-smrtis and Gaudagranthas have been 
mentioned time and again in the Maithila works and an idea of Gauda 
contribution gradually gains ground. There is, however, an adverse note 
made in this connection in the Pitrbhaktil of Sridattopidhyaya. While 
discussing the relative authority of the Kamadhenu and the Rajanibandha (two 
digests of the early mediaeval period) the writer pointed out that both these 
works were authoritative as both had been accepted by the learned. He 
introduced the Smrtipramanyadhikarana of the Mimarhsi-sutras in this 
connection and added that on the same principle the Gauda works were not 
to be accepted as praméanika; for the learned refused to accept them on 
account of a number of baseless statements contained in the same (na caivam 
gauda-nibandhündm api pramanyapaltih, nirmilabahkuvacanatoena $istair anddytattvat.) 
One cannot fail to notice that this is not directed against any particular writer 
or work but is a general charge against all the Gaudiya Smrtis from which 
they borrowed innumberable times. 


Thus, the following verses from the Gaudanibandhas have been quoted 
by almost all Maithila-writers from Sridattopadhyaya to Candesvaricarya, 
the writer of the Tithinirnaya : 

i) wpavüsc lath fraddhc na khaded-danta-dhavanam| 
dantanam kastha-samyogo dahaty-dsaptamam kulam|® 
That the verse originally came from the Gaudiya-Smrti is clear from 


]. Cal. Asiatic Soc. ms. no. C. 5767, fol, 27-28a. 
2. Samayapradipa of Sridatca, fol. 6a ; Smytisara of Harinatha, p. 41; Krtyaratndkara of 
Canqeivara Thakkura, p. 633. 
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its non-mention in the Kytyakalpataru (Niyatakala-kanda) of Laksmi- 
dhara, a text very ardently followed by the Maithilas. 

ii) dni kdni ca papani brahmahatya-samani ca| 

annam díritya tisthanti samprapte hari-vasare||+ 

Although Candesvaracarya in his Tithinirnaya (fol. 12a) has ascribed this 
verse to the Narada-purdna, yctto the carlicst Maithilas the verse appeared 
as a writing of the Gaudiyas and they thought it prudent to quote the verse 

that way. 

The reference to the Bhismatarpana and its observance by the members 
of the three upper castes show that in all probability it was a Gaudiya 
custom. It has been borrowed in the Samaya-pradipa (fol. 49b), Chandogahnika 
(fol. 15a), Smrtisara (p. 22), Krtyaratnükara (p. 51), Varsakrtya of Rudradhara 
(b. 137) etc. and in all these places the Gaudiyas have been mentioned as the 
source. Vacaspatimisra, however, quoted Sridattopadhyaya as the source but 
a later writer like Ganapati in his Gaigabhakli-tarangini® mentioned the 
Gaudiyas as the quarry. The same is the case with the custom named 
Vakapaücaka3. ‘The custom possibly is first mentioned in the Bhavisyapurana IV, 
Utlaraparvan, 72-52 (ed. Venkategvara Press) Sridatta in the Samaya-pradipa 
says : *gaudanibandhe vakair apy-atra márisasya 05850 vakapancakam iti samakhyayam 
cdlivatra mamsasanai ninditam 


Bhratydoitiya (or Yamadvitiya) is one ancient custom which survives even 
upto this day in Bengal. On this day the sweet fraternal relation between 
brother and sister is revived and in this connection is made a reference to the 
cordial relationship that existed between Yama and Yami, the primeval twins. 
Samayapradipa (fol. 46a), Krtyaratnakara (p. 413); Varsakrlya, (p. 97); Krtyacintd- 
mani, (p. 35) and other works refer to it. Sridatta says: “‘gauda-granthe bhagini- 
hastena yatnato bhojanam suvarnalankarddind bhaginipaja prokia’, The Maithilas, 
however, preferred the term Yamadvitiya and they prescribed Citragupta- 
puja, a custom not common in Bengal, on the same day 


Kojagari-laksmi-püjà of the Gaudiyas has also been recorded by the 
Maithilas like Sridatta, Harinatha, Rudradhara and others. 

Damanabhanji of the Gaudiyas as mentioned in Jimitavahana's work 
Kalaviveka might have had some connection with the custom stated in the 
Samaya-pradipa (fol. 31b) and Krtyaratnakara (pp. 91 ff.). 


I. Samaya-pradi pa, fol. 93b, etc. 

2. Cal. Sanskrit Coll. Lib. Ms., fol. 27b. 

9. Cf.: Samayapradipa. fol. 47b, Smrtisara, p. 63; Krtyarainikara, p. 425, Varsakrtya, p. 99, 
Krtyacintàmari of Vacaspatimisra, p. 31, etc, 
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Vacaspati in his Kylyacintamani (p. 49) mentions the festival of Kama- 
devapiija, which too is probably a borrowing from the Gaudiyas; but as 
there is no mention of the Gaudiyas in this connection onc cannot be quite 
certain about the same. 

The custom of Dasahard too on the Sukladasami of the month of Jyestha 
of the Gaudiyas was taken by the Maithilas from their neighbours, the 
Gaudiyas. 

Instances where Gaudiya customs have influenced the Maithila ones 
and vice versa can be multiplied ad infinitum. I, therefore, pass on with the 
remark that as a school the Gaudiyas exerted the greatest influence on the 
Maithilas. This was made possible by the proximity of the lands as well as 
by the fact that some Maithila kings, like Nanyadeva, were some times 
defeated by Gaudiya monarchs and sometimes themselves defeated the 
Gaudiyas. In course of these defeats and conquests the inhabitants of the 
two places were brought nearer to cach other. After Muslim annexation 
Gaudiya scholars sought asylum in Mithila, But even then the Maithilas 
maintained their own views; they did not come to be governed by the 
Dayabhaga. 

To this day Bhavadeva, the great polymath of Bengal, has been credited 
with the authorship of the following works : 


Karmünugthünapaddhati alias Dasakarma-paddhati, Dasakarmadipika, Ghandoga- 
dipikà, Samskaürapaddhati or simply Bhavdeva-Paddhati, Vyavahara-tilaka (found 
only in quotation.) and Savasiitakasauca-prakarana. Of these, the Vyavahdra- 
tilaka has been quoted in Maithila digests on law (c. g. Smriisára). Bhavadeva- 
nibandha mentioned in the Vyavahdra-cintamani, Dan daviveka, Vivadacandra ctc. 
is probably the Vyazaharatilaka; but for want of the book the passages could 
not be identified. Rudradhara’s Suddhiviveka (fol. 355-365) and Vacaspati’s 
Suddhicintamani (pp. 56. 57, 98 and 111) quote from the Prayascitta-prakarana 
(pp. 115, 116 S 117, and also p. 129) on the sections rajasvaladi-sparse fuddlii, 
bhitsuddhi, parna-nara-daha and other allied topics. Bhavadeva and his 
Phakkikà mentioned in the Dvaitanirnaya and Kylyacinldmani, however, could 
not be traced. 

Jimitavahana has got the Kalaviveka, the Vyavakdramdtrka and the 
Dayabhaga to his credit. Of thesc, the first two have been mentioned once 
each in the Maithila works. The nature of the citations shows that the 
great writer of the Dayabhaga had little influence on the Maithilas. Bhatta 
Aniruddha, the preceptor of King Ballalasena, wrote two works:—Pitrdayita 


l. Vyavahāra-mātrkā in Krtyacintáma;i, p. 108 and Kalaviceka in Sraddhacintamani, pp. 58-59. 
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and Zaralatà. Of these, the latter one has becn mentioned many times in 
the Maithila digests on Suddhi, like Suddhi-ratnakara of Candesvara, Suddhi- 
viveka of Rudradhara, Suddhicintamani of Vacaspati. In the last named 
work (p.39) Vacaspati cited a passage from the /Jaralald (p. 80) and 
prescribed Suddhi and Agauca for persons living a polyandrous life:— 
“aniruddhastu  parinetr-janilena pultrena saha anyam äśritāyam tendpi svaputre janite 
dvayorapi putrayoh prasave marane ca dvitiya-pitus-trirdtram asaucan| |”. 


Ballalasena of Gauda claimed that the following works were written by him 
(or at least the writing was commenced by him): (1) Pratistha-sdgara, (2) Acara- 
sdgara, (3) Vrata-ságara, (4) Dàna-sügara and (5) Adbhuta-sagara. Of these, 
thee first two are known from quotations and the last two have beci printed, 
The remarks of Ballalasena against Tantric works, against apocryphal Puranas 
and the Saügraha texts show that he was one who wanted to revive 
the Brahmanical religion on unalloyed Vedic basis. But we know that 
Maithila writers like Sridattopadhyaya, Zande$vara and Viicaspati accepted 
the Paricarátra, Pāśupata and Tantra texts even into the fold of Smrti. This 
naturally went against the conservative spirit of Ballàlasena. Morcover, he 
branded the Devipurina even as a Pasanda-sastra, but the Maithilas did 
not hesitate to quote freely from the same. This being the case, it would be 
futile to scarch for any infuence of Ballalasena on the Maithilas, Never- 
theless, his Danasdgra has been utilised by the Maithila Smrti-writers. The 
whole of the Paribhügd-laraàsa of the Krlyaralnatara is nothing but a 
reproduction of the paribhdsd-s of the Danaségara In other words, 
Krtyaratnikara (pp. 45-77) is a faithful copy of the Danasdgara, 
(pp. 51-69) with slight variations in reading. These pages deal 
with the technique of handling different rituals and the names are: 
sadharma paribhdsd, sapramüda-kartr*a-dharma, asakta-karlrka-dharma, upavasadi- 
grahana-paribhasd, vrata-dharma, nakta-dharma, homa-japa-dravyayaga paribhasa 
kanaka-osadhigana - astadasadhanya - Saptausadhigana - saptadhdnya-sarcausadhigana- 
paribhüga, ctc., mukhya-dravyalabhe pratinidhi paribhasa and similar other, 
baribhasa-s. 


In other places also Candesvara has quoted from this work, Among the 
Dana-digests written by the Maithilas, the following deserve special mention; 
Danarainakara of Candegvara, Danavatydvali of the same wri ter and also by 
Vidyapati, Sodasa-mahadana-paddhati by Rimadatta Thakkura and Mahddana- 
nirnaya by Vacaspati Misra. It appears that the writers of all these works 
had before them the Dana-digests like the Krtyakalpataru (danakanda), The 
Gaudiya Dana-digest writers were in a way important people; because they 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


~,” PRETEREA 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INFLUENCE OF BENGALI SMRTI-WRITERS 157 
themselves either performed great dana-s or werc capable of doing the same, 
whereas the Maithila writers might not afford to be the performers of great 
gifts. The Naihàti copper plate inscription of Ballilasena mentions the 
Hemdsvaddna ceremony performed by the queen mother Vilisadeyi on the 
occasion of a solar eclipse. Candeívara, however, is credited with the 
performance of a Tulàpurusadána. In this connection it may be mentioned 
that Govindananda of Bengal avoided the description of mahadana-s in his 
Danakriyakaumudi; as these could be performed only by Mahārājas. 
Candesvara quoted from the Dünasügara several times in his Danaratnakara. 
In his Danavakyavali he mentioned the *danaságariya-$yamaka-ddna"!. and 
“danasdgariya-ddarsadana” (fol. 15a). Of these the first one can be scen in 
the Dünaságara at page 502 and the other one at page 699. In the 
hrtyaratnakara (p. 515) he quoted a verse from Vamanapurdya and preferred 
the reading of the Dinasdgara (p. 572) to that given in the Artyakalpataru 
and the Parijata. 

Vidyipati in his Danavakyavali? quotes from the Danasagara (Suvarnavarta 
section p. 522) and Vardhamüna, the writer of the Smrti-paribhagas quotes 
from the Danaságara (p. 17). Besides, the work has been quoted also in the 
Kriyamahürnava of Vacaspati and the Dandavizeka of Vardhamána, Thus, it 


appears that, like his predecessors, Ballalascna also had some influence on 
the Maithilas. 


The name of Halayudha appears very frequently in the Smrtinibandhas 
of Mithila. It has been shown that there were as many as seven Haliyudhas 
who were Smriinibandha-writers, Haliyudha of Bengal has been credited 
with the authorship of Bralmana-sarvasva, Mimdmsd-sarvasva, Vaisnava-sarvasva, 
Saiva-sarvasva, Pandila-sarvasva and Dvijanayana alias Saihvatsara-pradia. Most of 
these works are still unprinted. Brahmanasaroasva appears to be the model 
which helped Sridattopadhyaya to construct the frame work of his Acarddaria 
and Chandogahnike, But we must not forget that in this respect the contri- 
bution of the Arlyakalpataru is no less striking. 

Acaradarsa and Chandogahnika are digests proper whereas the aim of 
the Brāhmaņasarvasva is simply to explain and unfold the inner significance 
of the Vedic mantras used in observing the religious rites : 

“arthavabodhena vind na sabde sraddhā samunmilati vaidike'pi akari 
karmocita-veda-bhaga-vyakhya vimrs yeli halàyudhena]] 


1. Cal. As: Soc. ms. no. G. 5180, folio 8a. 
2. Ibid., no. G. 5545, fol. Gb. 
3. Ibid. no. G. 5460, fol. 41a. : 
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Nevertheless, Sridattopadhyaya cited from the Brahmayasarvasva and accepted 
its reading, which elicited commendation from sckolars like P. V. Kanel, 

Chronologically, Sülapàni comes last among the Gaudiya writers. In 
his outlook Sülapàni was very much like Sridattopadhyaya and Candesvara, 
for like them he too was ready to recognise established non-Vedic customs. 
That is why he wrote Doldyatra-viveka and Rasayatra-viveka and thereby gave 
these customs a footing in the realm of Smrti. Sülapüni wrote many works 
of which the Sraddhaviveka can be credited with some contribution to 
certain Maithila works. Thus, Rudradhara, a Maithila, in his Sraddhaviveka? 
cites from the Gaudiya-frdddhaviveka, of Sülapani.3 

Vücaspatimisra in his Sraddhacintamani, sometimes called Sraddhavidhi, 
has drawn profusely from the work of Sulapani (as many as 18 times and 
that too on important issues). Besides this, there is also verbal similarity 
between the two works which can be easily detected. 

In his Deaitanirnaya too Vacaspati refers to Sülapani's views, c. g. 
“yale — írüddham yagadainobhayaripan iti — $rdddhavivekamatam — lanna...|[A 
This isa clear refutation of the view expressed in Sülapani's Sraddhaviveka 
(pp. 23-26). Compare also Duaitanirnaya, p. 102 with  Sraddhavivcka, 
pp. 175-176. There is so much similarity in the views of Sülapàni and 
Vacaspati that Haridasa Tarkacárya, a very old commentator on the 
Sraddhaviveka, confused Sülapani's views with those of Vacaspati. This shows 
that the work earned for its writer a great name. The fact that a writer 
of the calibre of Vacaspatimisra quoted from the Sraddhaviveka so many 
times is in itself sufficient proof of Sülapani's influence on Vacaspatimigra in 
particular and Maithilas in general. 

In conclusion we may say that these writers, at least the last four, viz. 
Aniruddha, Ballalasena, Halayudha and Sulapani greatly influenced the 
Maithila Smrti at least in its formative stage and that was quite natural. 
But at the same time we should not fail to notice that the Maitailas also had 
their contribution in the formation of Gaudiya Smrti and that this give and 
take policy of the writers of ancient and mediaeval India created unity in 
diversity, the much acclaimed heritage of the Indian people. 


1. History of Dharmasastra, IV. p. 434, fn. 966. 

2. Tridandi-fraddha, p. 50 of the Chowkhamba edn. 

3. MM. Chandicharan Smrtibhushana’s edn. 3rd. 1327 B, S., pp. 331-332. 
4. Deaitanirnaya, p. 75. 
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HIRANYANABHA: A KSATRIYA YOGIN 


Dr. Ram Shankar Bhattacharya 


Varanasi 


In the traditional history of India we find mention of many 
Ksatriyas who attained perfection through yoga. A verse Ksatriyd janakd- 
dyastu quoted by Brahmananda in his commentary on the Hajhayogapradipika 
(4.15) expressly states that the Ksatriyas like king Janaka and others 
achieved perfection through yoga. The Gila (9.33), the Visnupurana (1V.5.14) 
and the Bhdgavata (IX.13.27) declare that a good number of Ksatriya kings 
were well-versed in self-knowledge. The Upanisads also spcak of many 
Ksatriya kings, who were dlmavids and who taught self-knowledge to their 
disciples. 

Hiranyanabha,! a Ksatriya king, born in the dynasty of Rama, was a 
great yogin who taught yoga-vidya to many sages. Though his name has not 
been mentioned in the extant works on yoga, yet it appears that he was 
well-known to the Pauranikas. 

Hiranyanabha is mentioned as a yogdcdrya both in Bhdgavala (1X.1 2,3-4) 
and Sivapurdna (V.39.25). The Prana Upanisad (6.1) mentions one Hiranya- 
nabha who was a rajapulra a Ksatriya by birth, (vide the bhdsya by 
Sankara) and who, while a kumdra (crown-prince, yuvardja), approached the 
sage Bharadvaja with the desire to know the “Purusa’” endowed with all the 
sixteen parts (sodafakali purusa). There is not the slightest doubt about the 
identity of these two Hiranyanabhas mentioned in the Upanisad and 
in the Puranas. 


1. In many passages of the Puranas the name is printed as Hirapyanamin, Hiranyanabhi or 

` Hiranyanabha. Hiranyanabha, however, is the correct form as it has been used in 
Vedic works. Names ending in nibha are often found in the Jtihasa-purara literature, 
The son of Kuga (Rama’s son) was called Kuganabha (Ramayara 1.32.2). 
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Hiranyanübha was not only a practitioner of yoga but also a teacher 
of yoga. Most probably he was the promulgator of a yoga-school. From 
the statement of the Visnupurdna (IV.19.13) that Hiranyanàbha taught some 
yogic treatise to his disciple (Jogam adhyapayamása) it can be rightly presumed 
that he composed some work on yoga. The finite verb adhydpayamasa perc- 
supposes the existence of a definite work. 

The Bhdgavata (IX.12.4) and the Sivapurüna (V. 39.26) speak of the 
essential characteristics of yoga as taught by Hiranyanabha. The yoga is 
said to.be (i) adhyalma or adhyatmasamjitaka (one whose name is adhyátma), 
(ii) malodaya and (iii) hydayagranthibhedaka or hydayagranthibhedana (onc that 
breaks the knots of hearts). 

Adhydtma means ädhyātmika i.c., a system that deals with the categories 
which are called atman. They arc the body, the mind and the self (Cf. the 
expression adhydlmayoga in Katha-up. 1.2.12). Since yoga deals with adhydtma, a 
yogin is called adhyatmacintaka, adhyatmajita or adhyatinavid.? The categorics and 
tencts propounded and discussed in adhydtma vidya are to be found in many 
works (vide Santiparvan, chaps. 194, 247, 285; Naradiyapurana I. 44). 

The epithet mahodaya requires some explanation. Lhe commentator 
Sridhara says that it means that the yoga is endowed with supernormal 
powers, The word udaya (rising) may be taken in the sense of siddhis, since 
siddhis, lying in a dormant state in the antahkarana, arisc owing to the proper 
application of the yagdiga-s. 

In the Muktika-up. (2.39) the word mahodaya is used in the sense of 
manonaga (destruction of manas). If Naga is taken in the Sankhyan sense, i.c. 
the state of being onc with the material cause (cp. the Saiklyasatra ‘Nāsāh 
karanalayah’ 1.121), manondfa would refer to the azyakta state of the citta, 
which happens at the time of kaivalya of Purusa. This sense of mahodaya 
cannot altogether be rejected; for the word is used in the first bencdictory verse 
of the Prasastapidabhdsya ( Padarthadharmasangrahah pravaksyate mahodayah) in 
the sense of ‘everlasting cessation of pains’ (dlyantiki duhkhanivrttih), vide 
Nyayakandali. 

The breaking of the knots of the heart (/trdayagranthibhadana or granthi- 
bhedaka) is an old yogic conception and is found in many ancient works—Vcdic, 
Trantric and Philosophical (vide Afundaka-up. 22.8). We have the word 


"1, : Vayupurdna 88208; Brahmdadapurana 11.63.208; Visnupurdra IV.4.48;  Bhagavata 


- IX.12.3-4. 
2. Santi farcan 275.18; 310.10; 310.15; 202.4; Manusmrti 6.82; Asvamedhaparvan 39.24, 
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avidyügranthi in Mundaka-up. (2.1.10) and guhagranthi in Mundaka-up, (3.2.9.) 
Guha signifies hrdaya or buddhi The expression hrdayagranthi occurs also. in 
Muktika-up. (2.12) and in Sarva-up.(2). These knots are nothing but the 
tendencies and impressions of ignorance which give rise to desire ctc., that 
subsist in one's heart. In the Tantras threc granthis arc frequently men- 
tioned, viz. Brahmagranthi, Visnugranthi and Rudragranthi. 

Hiranyanübha is said to be Kaugalya or Kausalya in the Puranas 
Brahméndapurana (11.63.207-208); Vayupurana (99.190); Bhágavata (X11.6.77); 
Malsyapuràma (49.75) and in the Satapatha Brahmana (XIII. 5.4.4). 
Harivamga (1.20.43) speaks of him as Kausala which is the same as Kausalya. 
In the Prasna-up. (6. 1) Sankara explains the word Kausalya as ‘an inhabitant 
of Kosala’ (Kosaldyam bhava). Kosala or Kosala or Kosala (also used in 
masculine gender) is the same as the Ayodhya janapada through which flows 
the Sarayü (Ramdyana 1.5.5). Kalidasa asserts that Hiranyanabha ruled the 
Uttarakosala janapada. 


The Ramayana informs us that the Kosala country was divided into 
two halves by Rama, Kusa, Rama's son, ruled over part of Kosala while 
Lava ruled over the Uttarakosala (Ramayana VII.107.17; Vayupurdna 88.200). 
It is to be noted here that though Uttarakosala was ruled by Lava, yet it was 
afterwards ruled by Hiranyanabha who appeared in the dynasty of Kuga, the 
brother of Lava. 


Curiously enough the Bhdgavata (IX.12.14) and the Sivapuraya (V 39.26) 
employ the epithet Kausalya or Kausalya to the sage Yajiiavalkya, a disciple 
of Hiranyanabha. It is difficult to solve the problem. It isa proved fact 
that Yajnavalkya, the great yogin, was an innabitant of Mithila and as such he 
cannot be said to be an inhabitant of the Kosala country. We can, however, 
support the aforesaid view by accepting the word Kausalya in the sense of 
‘the disciple of Kausalya’ (through laksagd) and by taking the word Kausalya 
as referring to Hiranyanabha, This, however, isa far-fetched explanation 
and hardly satisfactory. It is better to regard the view held by the Bhagavata 
and the Sivapurdna as wrong. 


1. Op. the Siti quoted in the Vyasabhasya 4.22 (Guha yasyain nihitam brahma $à$vatam... 
vedayante), and also. — Tagmad idan guha hrdayam ( Satapatha Brahmara X1.2.6.5). 

2. It appears that later writers failed to understand the meaning of the word 
Kofala. The Bhdgavata-verses on Hiranyanabha have been ‘quoted in the 
Garanavyiha (Section on Sdmateda). The commentator explains the word Kausalya 
as “the son of Kosala”. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


162 RTAM 


It is interesting to note that the Raghuvaisa of Kālidāsa (18.27) mentions 
the name of the son of Hiranyanübha as Kausalya. Here Kausalya means 
king of the Kosala country. The information given by Kalidüsa is based 
on the Satapatha Brahmana (X111.5.4.4). 

The name of the father of Hiranyanabha was Vi$vasaha according to 
Visnupurdna (IV.4.48) and Brahmandapurdna (11.63.206), while according to 
Bhagavata (1X.12.3) the name was Vidhrti. It is worthwhile to note that 
Kalidasa, in his Raghuvamga, subscribes to the view held by the Visnu and 
Brahmanda puránas and that he further informs us that Visvasaha became an 
ascetic after appointing Hiranynàbha king of his country (18.25-26). 

Regarding the difference in the name of one and the same person we 

- may say that such a difference is frequently found in the Itihasapurána 
literature. In the case in question it scems that the original name 
was Visvasaha and the name Vidhrti was uscd as a synonym for it ata later 
stage and that the Pauranikas recorded both the names in their compositions. 
The words sala and dhyli are more or less synonymous. It is the common 
style of the Puranas to usc synonymous words while referring to persons 
or places.1 : à 


The Puranas inform us that Hiranyanabha was born in the dynasty of 
Kuga, the son of Rama of the Solar race (Bhdgavata IN.12.3-4: Visnu 
IV.4.48). The Puranas mention more or less 16 kings who appeared after 
Kusa and before Hiranyanabha. A Puranic gcncology is not to be taken as 
a truc historical record and therc is every possibility that many more kings 
might have appeared between Kusa and Hiranyanabha. Generally the 
Puranas mention the names of only principal rulers and regard indirect or 
secondary sons as direct and actual sons as is known to all. 

The Puranas expressly declare that the celeberated yogin Yajriavalkya 
was taught by Hiranyanabha in Yoga.? Who was this Yajiavalkya ? Most 
probably it is the same Yājñavalkya who had two wives viz. Maitreyi and 
Katyayani and whose wisdom has been admirably shown in the 
Brhadaranyaka up. We understand that the extant works on yoga (viz. the 
Yogiydjnavalkya and the  Drhad-yogi-yajnavalkya and similar other works 
on yoga) are based on the original teaching of this Yajnavalkya. This 
J. Vide २२. S. Bhattacharya : Jtihasapurdya ka anusilana pp. 8-9. 

2. Tasmad adhigalo Jogo Yajiavalkyena dhimalà (Vayupurira 88.208: Brahmandapurana 
11.63.208). Hiranyanabhah, yaio Ydjnavalkyo yogam avdpa (Vis; 1V.4.48). Talo Hiranya- 
ndbho'bhüd Yogacaryastu Jaiminch| | Sigyah Kausalyo adhyatmani Yajavalkyo'dhyagad yatal|| 
(Bldg. 1X.12.3-4). 
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Yajnavalkya is said to bc an inhabitant of Mithila (Brhadyogiyajnavalkya 
1.1). The author of the Yéjaavalkya Smrti is also said to be Mithilasthal 
(residing at Mithila Janapada) in 1.2—a fact which tends to show that this 
Smrti has as its source the teachings of Yajfavalkya. There are 
striking resemblances between the Tdjnavalkya Smrti and the Brhadiranyaka 
Upanisad. 

In ancient times Mithilà (the Videhanagari as the Viramitrodaya 
commentary observes) had some close connection with the Kosala country 
as both of these countries are often jointly mentioned in Vedic works (vide 
Satapatha Brahmana 1.4.1.1 7; X11I.5.4.4; Jaiminiya Brahmana 2.329). Thus, it 
was quite possible for Yajniavalkya of Mithila to approach Hiranyanabha of 
the Kosala country with a desire to know atman. 

The word Yajiavalkya is not a proper name; it means ‘a descendent of 
Yajriavalkya’. It is difficult to ascertain the proper name of this 
Yàjüavalkya?. He may be a person of the Visvàmitra clan. We have nothing 
to say here on the date of this sage. 

Hiranyanabha is said to have been taught in yoga by one Jaimini, who is 
said to be a great yogin (mahdyogifvara) in Visnupurana (1V.4.18). The 
Bhagavata (IX. 123) and the Sivapurana (V.39.25) subscribe to this view. 

Who was this Jaimini? There were many Jaiminis in ancient India, 
One Jaimini was the husband of the female ascetic Sandilt (vide Skandapurana, 
Nagarakhanda 131.37).8 Sandili was the daughter of tha sage Sandilya 
(Mahabharata, Salyaparvan 54.6-7). Most probably this Jaimini is the same 
as the teacher of Hiranyanabha. 

Some may say that since Hiranyanabha wasa great teacher of the 
Sümaveda (vide the Purāņic chapters on the Vedasakhavibhdga),4 Jaimini, 
the guru of Hiranyanabha, must be supposed to be the sage who divided 
the Sdmaveda, being instructed by Vyasa. According to the Puranas, 
Hiranyanibha appeared after Jaimini, the Sdma-teacher, and it can be 
surmised that the long-lived sage Jaimini imparted Jogavidyd to 
Hiranyanabha at his old age. It may also be supposed that Hiranyanabha 
was instructed in Yoga by a direct or indirect अ (disciple, follower) of 


1. Yajaavalkyasmyli, I. 2. S 

2. Sankarücürya says that Yājňavalkya is the apatya (a descendant) of Yajnavalkya. 
Yajtiavalkya of the Br, uf. is the son of Devaráta (Bhigya on Br. Up. 1.4.3). , 

3. For an account of the life of Sandili, vide Smt. Jyotirmoyi Bhattacharya : Sandili : 
One of the Yoginis in Ancient India’ ( Journal of the Toga Institute), (Vol. XVIL) 

4. Visnupurdya 1114-6; Vayupuraga 60-61; Brahmandapurága 1.34-35; Bhagavata XII 6-7; 
Agnipurana 2711-10. 
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It is interesting to note that according to Vayupurana (88.207-208) 
Hiranyanàbha was the pupil of the grandson of Jaimini This may be a 
fact; for Hiranyanabha is said to be the direct disciple of Sukarman in 
Samaveda and Sukarman was the grandson of Jaimini.1 


It should be noted in this connection that there is nothing to prevent us 
from recognizing Jaimini, the Samaveda-teacher (or some of his followers in 
Samaveda), as a sage (or sages) well-versed in Yoga. It should be borne in 
mind that according to the Yajnavalkya smrti (I1I.112) the’ sáman-s are highly 
helpful for a person who wants to cultivate concentration (ekagratd) or 
„wants to realize the brahman. 


The Visnupurana (IV.19.13) says that Krta was another student of 
Hiranyanabha in yoga (vide also Harivamía 1.20.43). Krta was the son of 
the king Sannati or Sannatimat who belonged to the dynasty of Püru of the 
Lunar dynasty. This Krta wasa versatile scholar of the SamaVeda. He 
composed many Sima-sahitd-s and taught them to his disciples who came 
to be known as the chanters of kártasamans (Kartal sdmagalt)*. 


Hiranyanabha's contribution to the Sàmaveda was noted by the Puranas 
It is stated that he composed 500 Sáma-samhitd-s and taught them to his 
disciples who were called Eastern Sàman Chanters, (pracya-samagalt).3 


The Satapatha Brahmana (X111.5.4.4), informs us that Hiranyanabha was 
an dtandra, From the commentaries by Durga and Skanda on the Nirukta 
(1.14) we know that d/anüra means ‘afanasila’ (one whose nature is to roam 
about)ie., a parivrüjaka. This shows that Hiranyanabha became a sannydsin 
in the latter part of his life (vide Bhagavaddatta : Bhdratavarsa ka Brhat 
Itihàsa Vol. II, pp. 137-138). 


The Puranic Chronology of Hiranyanabha presents some difficulties. 
Some say that there were two Hiranyanabhas and their position became 
confused. Since we have hardly any interest in chronological matters, it is 
needless to discuss the date of this yogin in detail. 


l. In the Jltihasapura literature both fisya and fulra are used indiscriminately. 
In Bhagavata 111.1.25 occurs the word fanaya, which is explained by Sridhara 
as Sisya. 

2. Vayupurana 79.95 and Brahmardafuraza 11.15.64 also speak to the same effect. 

3. For a fuller discussion on the contribution of Hiranyanibha in the field of 
.Samaveda, vide R.S. Bhattacharya : Purdnagata vedavisayaka samagri ka samiksdlmaka 
adhyayana, pp. 299-305. 
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At the endive want to draw the attention of our readers to a fact that 
deserves discussion. In many works some verses on yogic practice are 
quoted with the remark that they belong to a work called Hiranyagarbha- 


Joga. Can it be supposed that these verses originally belonged to the 
treatise composed by Hiranyanübha ? 


— 


l. The Visnupurdya (11.13.44) says: Hiranyagarbhavacanain Vicintyellham. These vacana-s 
(statements) are quoted in Visrupurdra I1.13-42-44. The commentator Sridhara says 
that these two verses belonged to the Hiraryagarbhasastra. Sankaracarya in his bhdsya 
on the Sanatsujdla section of the Mahabharata quoted two verses on some yogic 
practice with the remark that they belong to Hiranyagarbha. Ancient scholars hold 
Hirapyagarbha as the creator, Brahma. 
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GADYACINTAMANI OF VADIBHASIMHA : AN APPRAISAL 


Dr. K. Krishnamoorthy 


Dharwar 


In the history of classical Sanskrit prosc Bana, Subandhu and Dandin 
are usually regarded by our historians of literature as the peaks and if any ` 
consideration is given at all to others in this genre only some later imitators 
like Vamana Bhatta Bana come to be noticed. This procedure can hardly 
do justice to the wide range of story writing as practised in the Sanskrit 
language. 

As a matter of fact cven our traditional theorists seem to possess 
a wider approach. While thc older theorists indicated only the two 
divisions of literary prose viz. Kal and akhyayika, the theorists of the new 
school; headed by Anandavardhana, show their familiarity or acquaintance 
with a large variety of themes on which scveral writers tricd their hand, 
To mention a few at random, Dharmakathd, Parikatha, Sakalakathd, ctc. are 
clearly alluded to by Anandavardhana (9th c. A. D.) in his Divanyaloka. 
These are found repeated of course in the Kávydnusdsana of Hemacandra. 
These theorists show also their awareness of details not only in Sanskrit but 
also in Prakrit and Apabhrarhśa. 


Of these subtypes mentioned above, the Dharmakatha represents a tale 
embodying religious values. Though we have numerous purünas in 
Sanskrit containing religious stories, they are allin pedestrian verses and 
can lay no claim to literary finish. It isa far cry from these to the literary 
prose tale whosc soul is ojas or literary brilliance. 


The credit of having realised the rich possibilities of this new literary 
form of Dharmakathá and using it as an effective medium of propaganda, 
gocs to Jainas. At least their works have survived the ravages of time. 
To a student of Sanskrit prose literature prose work by Jaina pocts is of 
immense significance, 
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The Gadyacintamani by Vadibha Sirnha~Odcya-Deva deserves a closer 
study from this point of view. Though it has been edited twice! it has not 
bcen subjected to full length study so far. Unlike many Jaina puranas which 
bristle with mythical legendary stories of tirthankara-s in their several births, 
the Gadyacintamani is connected with an account ofa popular hero taken 
perhaps from folk-tale. The hero here is an adventurous prince, 
Jivandhara, who is as much a hero asa religious personage, comparable 
only to the other famous hero in Jaina literature, viz. Yasgodhara.2 
Just as Yasodhara is glorificd. in every literary form, so also we find 
Jivandhara’s story becoming the subject of many a Jaina poet in the 
media of prose, verse and campi? not only in Sanskrit but also in Tamil 
and Kannada. 

These Jaina kathd-s resemble to some extent the upakhyana-s in our 
epics. In fact, it occurs also in a short version in Gunabhadra’s Uttara- 
Purana (9th c. A. D.) 

Scholars in the field of Jainalogy have been throughout holding the 
view that Vadibhasirhha-Oqey-Deva is the author of both Kgatracüdàmani 
and Gadyacintamani.4 Although both thesc tell the same story, the former 
is in verse and the latter in prose. But it scems to be a rather facile 
presumption. While the verses of Kyalraciddmani are composed in simple: 
anusfubh metre with echoes from Kālidāsa and other poets, the Gadyacintamani 
is written throughout in a sustained ornate prose embellished by alaikdra-s 
and provides scope for most of the eighteen set themes of description in 
mahdkdoya-s. Judging by his style alone, onc feels that they may be works 
of two different authors. The  Ksatracüdàmami does not contain any 
salutation to Gurus or musings on poctry, good or bad. Neither do the 
colophons mention the name of the author nor contain any other personal 


1. i. T. S. Kuppuswamy Sastry and S. Subramanya Sastry (Saraswati Vilas Serics No. 1) 
Madras-1902. 
ji. Edited by Pannalal Jain, Bharatiya Jiiainapecth, Banaras, 1944. 
2. For a full-length study of this tale, sec Vadiraja’s Yasodharacarila edited by 
Dr. K. Krishnamoorthy, published by Karnataka University, Dharwar, 1963. 
3. Cf. i. Vadibha Simha—KXsatracidamani, second cdition, Sarala Jaina Grantha 
Bhandara, Jabalpur, Samvat (Viranirvána), 2480. 
ji. Harichandra—Jivandharc—Campi, Bharatiya Jidnapecth, Banaras, 1958. 
iii. Thiruttikkadevar, Jivaka-Cintamani, (Tamil). 
iv. Bhaskar—7ivandhara-Curita (Kannada) Mysore, 1908. 
Sce A. N. Upadhyc and H. L. Jain—General Editorial to Harichandra's Jivandhara- 
Campi, pp. viii-ix. - 


4 
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details except a casual mention in the last verse of one Raja-Rija which 


may apply to the hero Jivandhara himself rather than to a contemporary 
king of Tamilnadu as sometimes alleged. 


It looks strange that one and the same author should write, on the 
same theme, one work in prose and another in verse. Therefore, it is not 
unlikely that this Sanskrit metrical version is really anonymous and possibly 
modelled after theTamil version, Jecvakacintdmani. A third work published 
under the name of Vadibhasimha is Syaduadasiddhi, a work on Jaina 


philosophy.t But even this work docs not provide any clue about the real 
name or Guruparampard of Vadibhasirnha, 


But it is different with the Gadyacintdmani. The author here clearly 
mentions not only his name but also the name of his Guru :— 


श्रीपुप्पसेनमुनिनाथ इति प्रतीतो दिव्यो मनुर्मम सदा हृदि संनिदध्यात्‌ 1 
यच्छक्तितः पृकृतिमूढमतिर्जनोशपि वादीभसिहमुनिपुङ्गवतामुपैति ॥ (I. 6) 


श्रीमद्वादीभसिहेन गद्यचिन्तामणिः कृतः । 
स्थेयादोडेयदेवेन चिरायास्थानभुूपणम्‌ ॥ (2. 296) 


स्थेयादोडेयदेवेन वादीभहरिणा कृतः। 
गद्यचिन्तामणिर्लोके चिन्तामणिरिवापरः॥ (XI. 297) 


This reference again gives risc to several problems and conjectures. 
It has been held that Vadibhasimha is a title of the author and that his 
personal name is Odcyadeva. His date has been fixed from the 8th century 
to the 12th century.2 To those who arc conversant with Jaina cpigraphical 
records, it is not unknown that Vadiraja, Vadibhasimha and Vadisirhha arc 
titles of more than onc Jaina pontiffs3 Intriguingly enough, the term 
Odeyadeva is also given only as a title of several Jaina acaryas. "Thus, 
really speaking, onc is not at all certain about the actual name of the 
author of the Gadyacintamani. 

But fortunately, the literary accounts of the teachers belonging to the 
Dramila Sangha, Arungalünvaya of the sub-branch Nandi-Sangha in the 
cpigraphs leave no doubt about Puspasena Siddhantadeva. 


1. Manikchand Digambara Jaina Granthamala, Bombay, 1950. 

2. See Pandit Pannalal's edition of Gadyacintàmasi, pp. 15-16. Dr. Nemichandra 
Sastry, Sanskrit Kavya Ke Vikasa Me Jaina Kaviyonkd Yogadana, Bharatiya Jnanapeetha, 
Delhi, 1971. pp. 240-41. 

3. Sce Nathuram Premi, Jaina Silalekha-Saügraha, parts I-III, 
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थ्रीमदूद्रमिलसंघे$स्मिन्नन्दिसंघे$स्त्यरु गल: | 
अन्वयो भाति योऽशेपशास्त्रवाराशिपारगँः ॥ 
यद्वाग्वज्ञाभिषातेन प्रवादिमदभूभृतः | 
संचूणितास्तु भाति स्म हेमसेनो महामुनिः ॥ 
शब्दानुशासनस्योच्चैः रूपसिद्धिमंहात्मना | 
कृता येन स बाभाति दयापालो मुनीश्वरः ॥ 
श्रीपुष्पसेनसिद्धान्तदेववक्त्रेन्दुसङ्गमात्‌ | 
जातावभाति जँनीयं सर्वशुक्ला सरस्वती ॥1 


Here we are told how eminent he was and how he traced his Guru- 
parampará to Kanakasena alias Hemasena Vadiraja. 
We have another epigraph which culogises Puspasenamuni in Kannada 
as well as in Sanskrit. 
illembare kuduvauo saravallembare munninandavalladu kalari 
hollembare belpavasaranillembare puspasena-yatipati dhareyol|| 


तकं व्याकरणाव्धिमस्खलमतिज्ञानेन यः पुप्लुवे 
श्रीनन्द्यान्वयराजभूयणमणिः श्रीवादिराजो मुनिः । 
तच्छिष्यः परवादिपवंतपविः साहित्यरत्नाकरः 
जीयाद्‌ द्राविडजनसंघतिलकः श्रीपुष्पसेनो मुनिः 12 


Kanakasena-Vadiraja was guru to King Racamalla and Puspasena 
belongs to the 11th-12th century. We have also an inscription of 1256 A. D., 
recording the death of Puspasena after handing over charge to his pupil 
Gunasena, Some of the verses in this connection deserve to be noticed. 


Sthiradinda paicabasadiya 
varamuni-guna-sena-siddhantara kaiyo] | 
bharadih — Kaiyedigottam 

naralokar: pogale muklipathamam padedath || 
vadirdja-munipada-payoja-bhriga-muktiyembopala 
puspasena-yati kitdidanaiyde mano’ nuragadit ||3 


1. i. Epigraphia Carnatica vol. VIII, No. 39. 
ii. Ibid. vol. VIII, No. 44. 

iii. This is different from Puspasena-Vámanirya, mentioned ina Tamil inscription 
dated A. D. 1199. See P. B. Desai, Jainism in South India and Some Jaina Epigraphs, 
Sholapur, 1957, p. 35. 

2. Epigraphia Carnatica, vol. VIII, No. 44. 
9. Loe. cit, 
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- Though this record is of later date, 
and his pupil were famous in Dramila-S; 
works in the 11th century. 


it clearly establishes that Puspasena 
angha and lived and composed their 


Though sometimes ignored as inconclusive, 
evidence recorded by Srutasigara, commentator 
Süri (about 100 A. D.). 


and remarks— 
स वादिराजोऽपि श्रीसोमदेवाचायंस्य शिष्यः — 
वादीभसिहोऽपि मदीयशिष्य:; श्री वादिराजोऽपि मदीयशिष्यः इत्युक्तत्वाच्च | 


there is another important 
on Jafastilaka of Somadeva 
Commenting on 11.126 he quotes Vadiraja’s verse! 


This tradition goes well with the date proposed, viz., the 11th century. 
The last evidence which clinches the issue is the reference to a Saiva King 
in an epigraph of King Jayasirhha II (1036 A. D.) Itstates that not only 


Vadibhasirhha but also Vàdiraja were both worsted in argument by one 
Saiva-Acürya by name Virarudragana—2 


माधवभट्टघरट् ज्ञानानन्दं वादिभञ्जनं विश्वानरप्रलयोग्रानलं अभयचन्द्रकालानलं वादीभसिह- 
शरभं वादिराजमुखमुद्रं नयवादिदिशापट्टं ** 


(This is noted by Dr. K. K. and Handiqui).3 


All the evidence taken together gocs to establish the date of the author 
of the Gadyacintamani as the 11th century A. D. and his place of literary 
activity as Karnataka. 


True to the tradition of romantic tale, this story of Gadyacintamani 
combines in itself rasa-s, viz., adbhuta, vira and Srigdra, up till the end, wherein 
prominance is given to santa, Though the Gadyacintamani follows the 
stylistic graces of Bana‘, it is free form a plethora of very long compounds 
and difficult puns. While in Bana, the story clement is very thin and the 
descriptive appendage unwieldy, here the author has shown a greater 
balance of judgement in packing his tale with several facets of his hero’s 
adventures. In this Vadibhasimha’s art is comparable to that of Dandin in 
DaSakumaracarita. The earliest version of Jivandhara’s story occurs in 


l. Yasodhara—Carita, 111, 47 Dharwar edition: we know that Vadiraja completed his 
Parsvanatha—Carita in 1025 A. D. 

2. Epigraphia Carnatica, Vol. VIT, No. 126. 

3. K.K. Handiqui, Zafastilaka and Indian Culture, Sholapur, 1949, p. 9. 

4. Fora study of Bana’s art, Sce Dr. K. Krishnamoorthy's Bayabhajja, Sahitya Academy 
Publication, New Delhi, 1976. 
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Gunabhadra's Ullara-Purdna, but it has been cousiderably changed by 
Vadibhasirhha, perhaps following the example of the Tamil version. Though 
it is an avowedly moralistic tale,t the author has spared no pains to kcep 
the moralistic aspect in the background, reserving its treatment to the end. 
He stresses throughout only the supernatural ways of destiny and his hero 
Jivandhara is made to triumph over evil by a number of adventurous feats— 
feats which not only add to his prestige but also bring him the hands of 
princesses in marriage. 


This story of Jivandhara may be recapitulated briefly now. King 
Satyandhara of Rajapura became so indulgent with his queen Vijaya that he 
passed on the burden of administration to his minister Kasthángara who 
was an embodiment of treachery and evil. He cruelly murdered the king 
and took over the kingdom for himself. But the king saw to it before he 
dicd in fighting that his pregnant queen was sent away to a safe distance 
from the palace in a mechanical acroplane. 


The plane landed at the cemetery where the queen came out and delivered 
a child, Jivandhara. She left the baby there, which was picked up by a 
merchant of the town Gandhotkata, who had accidently come there to cremate 
his own still born child. Jivandhara was brought up as hid’ own son by 
Gandhotkata and was educated in all the lores. His real mother went away 
to live in a hermitage of ascctics. 


Scveral incidents occur proving the extraordinary might of Jivandhara. 
The army of Cattlc-lifters, which could not be repulsed by the soldiers of 
Kasthangara, gets defeated by the heroic Jivandhara. The owner of the 
cattle had a daughter whom Jivandhara got married to his step-brother, 
Then in several contests involving skill and adventure, Jivandhara comes 
out successfully and marrics as many as cight princesses. The ait of playing 
on the lute, of judging perfumes, of taming wild clephants, of curing poisonous 
snake-bites, of archery etc., arc some of the feats in which Jivandhara scores 
over his rivals. 


The wicked Kasthafigara tries to cow him down by sending the army 
chief in vain. Due to associations of past births, he gets the friendship of a 


15. Cf. (i) जीवंधरप्रभवपुण्यपुराणयोगाद्‌ 
वाक्यं ममाप्युभयलोकहितप्रदाय। (1.9.) 
(i) ~ विद्या स्फूतिविधायि धर्मजननी वाणीगुणाभ्यथिनां -- 
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'aksa who gives him a magic rin 
in more than one field. He wit 
mother comes to an end 


g. This helps him to score further victories 
15 several battles and his separation from his 
at the end of sixteen years, 

He learns of his real birth and the treachery of K 
mother and plans to punish the villain. 
the situation, wins the sympathy of the s 
and beheads Kas{harigar 


üsthangara from his 
He comes back to Rajapura, studies 
ubjects, strikes at the right moment 
a with his discus and assumes kingship. 

It is only towards the close that he realises the emptiness of mundane 
life and listens to accounts of his former births fr 


‘om ascetics and takes to a 
rcligious life. Here too, he attains great success and is rewarded with 
liberation. 


The moral lessons which the life of Jivandhara 
diminish our interest in a story 
adventure. 


illustrates do not 
which is primarily grounded in love and 
The eternal law of karman and story of an enlightened 
ascetic life are implicd Suggestively; and it is this which gives it a 
religious sanctity. 


The style of the author is deeply imbued with the classical graces of 
guna, alaikdra and rasa. ‘The descriptions are all replete with the figures like 
simile, hyperbole, metaphor, paradox etc. A few examples may be given at 
random. How political precept can be rendered palatable is illustrated in 
the following passage. The style is racy and lucid at the samc time:— 


असो राजा वाह्यममित्रजातमध्रुवमतिविप्रकण्ट चेत्यात्मनिप्ठमरिपड्वर्ग व्यजेष्ट | असहाया 
नीतिः कातर्यावहा शौर्य च श्वापदचेप्टितमित्यभीप्टसिद्धिमन्विताभ्याम्‌ अमुभ्यामाकाङक्षीत्‌ । 
सप्रणिधानं प्रहितप्रणिधिनेत्रः शत्रुमित्रोदासीनमण्डलेपु त॑रज्ञातमप्येज्ञासीत्‌ । राज्ञां रात्रिदिब 
विभागेपु यदनुष्ठेयमिदमित्थमन्व॒तिप्ठत्‌ । * (111, para 3) 

We find here a very happy echo not only of Kautilya's Arthasastra 


which lays down a time-table of duties for an ideal king but also of 
Kalidasa’s account of King Atithi in his Raghweamsa, XVII.47 :— 


कातर्यं केवला नीतिः शौर्य श्वापदचेष्टितम्‌ । 
अथ सिद्धि समेताभ्यामुभाभ्यामन्वियेप सः ॥ 


The author can raise plain inference to the aesthetic finish of an 
alaükara by the balanced chain of effects indicative of their causcs :— 


यस्य चारम्भमभिमतावाप्तिः, प्रज्ञां विद्याधिगमः, पराक्रमं परिपन्थिपरिक्षयः, परहितनिरति 
जनानुरागः, प्रतापं दुराक़मता, त्यागं भोगावली, काव्यरसाभिज्ञतां कविसंग्रह:, कल्यसंघतां कल्याणः 
संपतिः, न्यायनेतृतां निजङ्त्यानुल्लङ्खिलोकता, तत्त्वज्ञानितां धंशास्त्रशुश्रूषा, दुरभिमानहीनतां 
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मुनिजनपदप्रह्वृता, माननीयतां दानजलाद्रीकृतकरः, परमधामिकतां परमेश्वरसपर्या, नीतिनिपुणतां 
निष्कण्टकता निरक्षर निरन्तरं निवेदयति । (Page 30) 

Modelled on Bana is the description of an impetuous prince, by reversing 
hyperbolically the order of cause and effect :— 

एवंविधदु:शिक्षावलेन स्वचापलेन च राजसुनवः प्रायेण प्रागेवाविनयं पश्चात्तारुण्यं, पुरस्तादेव 
जाड्यं तदनन्तरमभिपेक, पूर्व मेवाहंकारं तदनु सिंहासनाध्यासनं, पुर एव कौटिल्यं ततः किरीटं च 
भजन्ते | (page 117) 

The mis-rule of the villain Kasthangara who was an imposter is very 
poignantly rendered in these words— 

राजते राजता काण्ठाङ्गारस्य। कप्टमिदमकाण्डे विधिचण्डालस्य विलसितम्‌ | अद्य 
निराश्रया थ्री, निराधारा धरा, निरालम्बा सरस्वती, निप्फलं लोकलोचनविधानम्‌, निःसारः 
संसारः, नीरसा रसिकता, निरास्पदा वीरता इति मिथः प्रवर्तयति प्रणयोद्गारिणीं 
वाणीम्‌ -- (Page 221) 

This reminds us of the well known eulogy found in the Bhojaprabandha 
at the reported demise of Bhoja— 


अद्य धारा निराधारा निरालम्वा सरस्वती । "e 
पण्डिता: ,खण्डिता: सर्वे भोजराजे दिवंगते ॥ NS 


A conventional lover's compliment to his beloved takes घाट following 
figurative form— 

पङ्कूजत्वेन द्विजपतिद्वेपेण मधुपसंपकण च fag निर्दिप्टदोपराहित्यादवधी रयतः पद्म तव 
मुखपद्मस्य पद्मसदृणतां, पद्मानने, कविवत्मंनि स्थिताः कथं कथयन्ति ! ** (Page 243). 

The poet has very successfully used the figure Vyalireka or poetic 
contrast. 


That Vadibhasimha is equally at home in varying his prose with 
occasional verses may be illustrated by a stanza— 
यदीयपादामृतसेवनेन हरन्ति संसारगरं मुनीन्द्राः | 
स एप संतोपतनुजिनो नः संसारतापं शकलीकरोतु (Page 259). 
This devotional prayer to Jina is as feelingful as it is appealing. 
How the poet is at home in the specialised use of metaphor may be 
illustrated in the following description of JIvandhara— 
एवमतिक्रान्तेष्वधसप्तवासरेपु, क्रमादिप्वासविद्यालब्धवर्णपु त्रैर्वाणकेप्वपरेपु सर्वेप्वपराद्ध- 
पृषत्केपु, दिव्यशक्तिकः स जीवककुमार:, स्मेराक्षिविक्षेपः सहस्राक्ष इव चक्षुद्वेयोपेतः, पण्मुख इव 
दर्शितँकमुखः, चक्ररहित इव चक्रपाणिः, साङ्ग इवानङ्गः, स्वाङ्गविलोकनविभावनीयवैभवप्रतापः 
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प्रत्यूपाडम्बर इवोदयाचलप्रस्थगतः, समस्तबन्धुभिः रूपं सिन्द्खन्धुरसिन्धुरस्य कस्यचित्पृष्ठमधिति- 


ष्ठन्निमां गोप्ठीमुपातिष्ठत्‌ । 


The dawn of vairüg ya (renunciation) which arises in the hero at the 
sight of fickle lovc-making monkeys is brou 


ght out very effectively, In fact, 
it is the author’s intended message of the w. 


hole story— 

तदेतदखिलमबलोक्य लोकोत्तरोन्नतचित्त: स जीवंधरमहाराज: सदयमनाः जीवानामुदय एय 
न केवलं जीवितमपि वलवदधीनम्‌ । दीनवृत्तिके gue संभवदिदं gaa किमेवं संभाव्यते । 
भवेशस्मन्ने वास्माभिभंवभृतां वृत्तेरवस्थाविकलता किमनालोकिता ? आलोकिताप्येपा विभव- 
टूपिकादूपितदुप्टीणां न खलु नः स्पप्टीभवति | कप्टमतःपूर्वमाचरितम्‌ | सवंथा काधठाङ्गारायते 
करणशाखाभ्रप्टफलः शाखामृगः | 


It will be seen that the author of the Gadyacintàmani is a poct first and a 
religous pontiff next. His literary work is brilliantly studded with literary 
gems and it shows how he was deeply influenced by Kalidasa and Bina and 
at the same time how he opened out a new vista for himself in combining 
eloquence With instruction and romance ‘with religion. His work 
Gadyacintamayi thus deserves better recognition in the history of Sanskrit 
prose literature. 
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KAUNDINYA—THE FOUNDER OF INDIAN KINGDOMS IN 
FUNAN AND KAMBUJA 


Dr. Upendra Thakur 
Gaya 


Introduction 


In ancient times India's cultural contact extended to a wide region all 
over Asia. The area known as South-East Asia is mainly that part of Asia 
which is now covered by East Indics, Burma and the Peninsula of Indo- 
China, excluding Tonkin, which, though a part of Indo-China, had its 
political and cultural contact with China rather than with India. It was 
almost all over this vast area wherc during the carly centuries of the 
Christian cra we come across the settlements of the Hindus. The most 
striking fact in connection with this colonisation in South-East Asia is that, 
notwithstanding the very large arca and the long duration of this colonisation, 
it has found no place in any historical records of India nor have we even a 
faint echo of it in our extensive literaturc. 

The most peculiar aspect of this story of colonisation licsin the fact 
that it was a cultural colonisation followed by political conquests—a unique 
feature, of which there is hardly any parallel in the history of mankind. Its 
beginnings go back a very long way in time and it is almost certain that the 
results scen today were, in the main, not achieved by military expeditions, 
but by peaceful trading and religious teaching—and thereby all the more 
permanent. The great cultural colonisation even earlier in those far off 
lands effected by the ancient Indians could be known to their successors only 
about forty years ago i.c., in the beginning of the twentieth century and 
this in itsclf speaks of the completelack of cvidence in Indian sources 
regarding the marvellous achievements of their fore-fathers. 


1. May, The Culture of South-East Asia, p. 23 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


178 RTAM 


Scholars generally agrec that colonists from India began to cross the 
seas and enter those far off lands from the beginning of the Christian cra 
onwards and they followed atleast three different routes to rcach thosc 
countries, The carlicst settlers probably embarked at the port of Amaravatl 
and landed at the port of Martaban in Burma. Some settled in the Thaton 
region and the delta of the Salwin river and later on in the region of the 
Irawadi round about Pegu, while others pushed on southwards and finally 
found “a resting-placc in the.fertile rice plains of Siam".! Compared with 
the local inhabitants, they possessed a decidedly much higher civilisation and 
brought with them their own culture and religion. 


In Gupta times, however, these missionaries and traders travelled to 
Indonesia and other parts of South-East Asia through the port of Tamralipti 
(Tamluk) on the Hugli river. In Pallava times they followed the southern 
route from Karcipuram either straight across to Margui and Tenasserim or 
slightly southwards to Taküa-pà and Pukct Island ( Junk Cylon) or Trang in 
Siam, or again southwards through the straights of Malacca to Sumatra, 
Java and Borneo. The archacological remains round about these places 
also confirm this assumption and there is also a persistent local, tradition in 
favour of early migration of Indians across this routc. a 


The fourth route carried the travellers and merchants to Palembang and 
Java through the open sea south-west of Sumatra.2 Besides these, the entire 
sea-route round the Island of Singapore and either up the Gulf of Siam or 
across the China Sea to ancient Funan and Campa formed the fifth route, 
though this route does not scem to have been in general usc. 


Apart from the sca-routes there was also a regular tradc-route by land 
between Eastern India and China through upper Burma and Yunan. On 
the authority of the Chinese Chroniclers we know that the merchants used to 
travel from China across the whole of North India and Afghanistan to 
Bactria with their merchandise in the second century B. C. It was the land- 
route through which twenty Chinese priests came down to India and 
according to I-tsing, a certain Indian king built a temple for these travelling 
Chinese priests in the third or fourth century A. D.3 Along this route one 
could easily travel to Lower Burma and other parts of Indo-China from diffe- 
rent points and Kai Tan, a Chinese writer, also refers to a land route between 


—— 


1. May, of. cit., p. 28. 
2. Ibid., p. 28-29. 
3. R. C. Majumdar, Hindu Culture in South-East Asia. 3 T ai हवा 
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Annam and India. The Burmese chronicles also refer to a more direct 
route between Eastern India and Burma through Arakan. 
persons of an Indian caste and feature are yet to be seen on the coast ncar 
Taküa Pà,? while colonies of Indian descent still survive on the coast of the 
Bay of Bandon and they trace the arrival of their anc 
an overland route across the Malay Peninsula.3 


Moreover, 


estors from India by 


Thus, archaeological and literary accounts clearly confirm that the 
earliest Indian settlers reached and settled in the different colonies in the 
beginning of the Christian era, i.c. about second century A. D. and 


gradually implanted their own culture on the soil of the country of their 
adoption. 


Founders of Hindu Colonies : 


The question now naturally ariscs—who were the early founders of the 
different colonics in South-East Asia? Notwithstanding the rescarches of the 
foreign and Indian scholars in recent times, it cannot be determined with 
certainty as to who they were and from what places in India they came. It 
has been established beyond doubt that this unique colonisation was an all 
India affair and that the adventurers from the North as well as the South had 
an cqual hand in effecting this revolution. But their great leaders arc still 
almost. unknown to history though sometimes we do have some stray 
references to some of them in tradition and legends. 


It has been suggested that whenever there was a state of chaos and 
lawlessness in any region duc to changed political situation the Hindu 
immigrants were quick to take advantage of it and scize the royal power. 
These immigrants, as we know, included all sorts of people—the merchants, 
the Bráhmanas, the Ksatriyas and so on—following different arts and crafts. 
They came in different waves of immigration from India and exploited the 
situation whenever it afforded them an opportunity to do so. This 
suggestion, though purely conjectural, is indirectly corroborated by local 
traditions current in different Hindu colonies as to their founders, We have 
One such tradition relating to the establishment of the Hindu political 
authority in Cochin-China and South Combodia. The story also figures 
prominently in the Chinese records of the third century A. D. 


— — 


1. 3. 4., 1919, p. 161. 

2. R.C. Majumdar, of. cil. 

3. Wales in Indian Art and Letters, vol. ix, No. 1, p. 1 ff. 
4. R. C. Majumdar, of. cit, 
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It is said there that an Indian named Kaundinya came from the west 

in the first century A. D. and that sometime between A. D. 240 and 245 a 

successor of Kaundinya, named Fan-Chan, sent an ambassador to India.1 


Towards the end of the fourth century A. D. another Indian Brahmana, 
also named Kaundinya, in response to ‘A voice from Heaven’ travelled to 
Funan from the state of P’an in the Malay Peninsula and was received with 
open arms by the pcople who clected him their king. He completely 
changed the local customs to those obtaining in India2 The story goes 
that Funan, a kingdom in this locality, was once visited by an orthodox 
follower of Brahmanism who went there in a trading vessel. The female 
ruler of this place went to plunder his vessel, but later, being over-awed by 
his military prowess, submitted and married him and the former began to 
rule over the country. 

This story is further confirmed by an inscriptional evidence (dated 
657 A. D.)3 relating to the foundation of Bhavapura, the capital of 
Kambuja. This inscription records that a Brahmana Kaundinya married 
Somi, the daughter of the Naga king, and that this resulted in the springing up 
of this royal family.1 This hero is known to Chinese annalists as Huen-tien, 
identified with Kaundinya. 

Both these anecdotes are obviously different versions of one and the 
same story, though the one refers to Funan and the other to Kambuja. 
Nilkantha Sastri suggests that this is a corrupt version of an Indian legend 
better preserved ina Sanskrit version from Campa. Moreover, it bears a 
resemblance to the origin of the Pallavas of South India as given in the 
Amaravati inscription.5 


We have yet another somewhat similar tradition relating to the founda- 
tion of the Kambuja empire which states that a son of a certain king of Indra- 
prastha, having been banished by his father, occupied the country by defeat- 
ing the local ruler. He then married the daughter of the Naga ruler who in 
turn helped him in extending the boundaries of his kingdom.® Similar is the 


1. May, op. cit., p. 35. 

2. Ibid., p. 35. 

3. Inscriptions of Kambuja, (ed. Majumdar), p. 286, 14. 

4. Ibid., 9. 286, 14; K. A. N. Sastri, History of Sri Vijaya, p. 19. 
5. History of Sri Vijaya, p. 20. 

6. Majumdar, of. cit. 
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story of the foundation ofthe Li 


gor kingdom in Malay Peninsula, Java 
Campa, Burma, Borneo Y » Java, 


and other Hindu settlements in those days.1 
Kuandinya : The Founder 


Of these Hindu colonies, the kingdom of Kambuja occupies the most 
prominent and exalted position. Apart from the fact that it constituted 
the largest kingdom in South-East Asia, it also witnessed the remarkable 
evolution and growth of art and architecture producing some of the most 
notable monuments, e. g. Angkor Vat ctc., which still excite the wonder and 
admiration of the world. Both by their massive character and unparalleled 
grandeur the monuments of Kambuja “form the most brilliant testimony to 
the richness and splendour of a civilization of which the written records 


give but an imperfect picture". In respect of architecture, however, 
Kambuja surpasses even the motherland. 


The founder of the first ever historical dynasty, which was responsible 
for this magnificent growth and development of Kambuja in the field of 
Politics, art and literature, was Kaundinya, a Braihmana from India, reference 
to whom has been made by the Chinese ambassador K'ang T'ai who visited 
Funan sometime between 245 and 250 A. D., noted above. 


He further refers to a number of kings of this dynasty, one of whom is 
said to have died at the age of ninety. The latter's third successor sent an 
ambassador to China in 243 A.D. Kaundinya, therefore, must have reigned 
in the first century A. D., if not earlier. Thisis for the present the carliest 
authentic date relating to the foundation of Hindu political authority in 
Indo-China. 


We have another reference to the arrival in Funan through P’an-pa’n, 
a locality in the Malay Peninsula, of a Bráhmana, named Kaundinya, from 
India who, it is said, was elected king by the people there. He is also 
credited with having introduced Indian laws, manners and customs. 


It is to be noted in this connection that this tradition bears close 
resemblance to the older tradition of the first Kaundinya. We are further 
told that this Kaundinya went direct from India and the same seems true of 
the first Kaundinya also though this is nowhere clearly mentioned as such, 

The second Kaundinya thus scems to be a historical personality. His 
story, according to R. C. Majumdar, “undoubtedly proves that therc was a 


— ती — 


1, History of Sri Vijaya, p. 20ff. 
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fresh wave of Indian colonisation which was probably. much stronger than 
the first one and exercised greater influence upon the culture of the 
people".! It seems that following the arrival of the first Kaundinya Indian 
culture did not make any impression upon the pcople of the region for nearly 
three or four centuries and that it was only after the fresh (or the second) 
wave of immigration which took place about the end of the fourth or the 
beginning of the fifth century A. D. that the Indian colonists achieved any 
appreciable success. ` It was probably during this period that a strong wave 
of Indian culture swept over ncarly the whole of South-East Asia. 

It is said that the word Fan formed a part of the names of all the kings 
who ruled in the intervening period, i. e., from Fan-che-man, who succeeded 
the last descendant of the first Kaundinya, to the succession of Hindu 
Candana, who was immediately followed by the second. Kaundinya. Many 
scholars believe that Fan is the Chinese transliteration of the word 
Varman, which is the virtual name-ending of a Ksatriya in India. R. Stein 
is, however, of the view that it was an ethric title denoting an indigenous 
person as opposed to a Hindu immigrant. If this theory is correct then it 
follows that the Hindu colonisation had spent up its force by the end of the 
first Kaundinya's dynasty, i.e. the end of the sccond century A. D. and that 
there was a revival of indigenous influence at the beginning of the third 
century A. D. which continued for two centuries till a second wave of 
colonisation under Kaundinya II, planted the Hindu culture once again. 


The above interpretation suggests that Hindu culture received a serious 
set-back for some time and was pushed into oblivion by the revival of 
indigenous habits and practices during the third and fourth centuries A. D., 
but that with the advent of Kaundinya cnce again the entire situation 
changed and Hindu culture took a deep root into the soil and flourished 
uncheked and unabated transforming the very structure of the 
indigenous socicty. 


The above interpretation, however, does not wholly conform to the facts 
known from epigraphic records of the period discovered in the various 
countries of South-East Asia. The language of the inscriptions is pure 
Sanskrit and they speak of the gradual spread of the different Indian religious 
sects—Brahmanism, Buddhism and Jainism. Besides, images of Brahmanic 
gods and goddesses and those of Buddha found in different parts belonging 
to this period also reflect the smooth progress of Hindu culture, It is true 


——M 


1, R. C. Majumdar, of. cit, 
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that after the first Kaundinya the indi 


themselves for some time but they could not subdue the surging Indian 


culture which had, by and large, engulfed the whole of South-East Asia. 
The advent of the second Kaundinya, hov 


i vever, gave it great impetus and 
virtually supplanted the indigenous culture for centurics to come, 


As regards the foundation of Hindu kingdom in Kambuja we have again 
almost a similar local tradition which avers that the kingdom was founded 
by one Kambu Svayambhuva, a king of Aryadcía, who on the death of his 
wife, married the daughter of a Naga ruler, a great devotce of Lord Siva. 
This Kambu, who was obviously no other than Kaundinya, is said to 


have turned the arid land into a beautiful country like Aryadega by his 
"magical power. 


genous political powers asserted 


The above discussion clearly shows that there were two Kaundinyas who 
appeared on the political scene of South-East Asia in two different periods 
and were responsible for the foundation of Hindu kingdoms in Funan, 
‘Kambuja and other countries. To say that the first was a “mythical figure” 
and the sccond a “historical onc” does not make much difference or scnsc. 
As a matter of fact, Kaundinya was not the real name of either of the two; 
on the other hand, both of them belonged to the Kaunddinya clan or goira— 
i.e, a family name which they carried with themselves, ‘The parallel can 
be seen in the Janaka dynasty of ancient Mithila of which all the kings 
subsequently came to be known as Janakas. The reference to Kaundinya 
in local traditions as in the inscriptions of Kambuja and other countries of 
South-East Asia also clearly confirm this contention. It, therefore, appears 
that both the Kaundinyas belonged to the same gotra or clan, i. c. Kaundinya 
gotra which came to be started after the name of Kaundinya, one of the grcat 
sages of ancient India and which, besides northern India, spread later to 
South India as well. 


Besides the legends noted above, we have the following historical 
references to this Kaundinya, who is always referred to as the progenitor of a 
dynasty and not as a rcal king, which would be clear from the following 
instances : 


(1) The Proasat Pram Loven inscription! (5th century A. D.) of 


— 


1. व्य: श्रीमता विजयविक्रमिपिक्रमेण कौण्डित्यवंशशशिना वसुधाधिपेन । 
जम्वान्तभोजकपदे नुपसूनुबाल्योपि (स) श्चिधिकृतो गुणशौय्यंयोगात्‌ ॥ 
Inscriptions of Kambuja, pp. 3-4. 
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Gunavarman, son of Jayavarman and Kulaprabhavati,! which records the 
consecration of a foot-print of Visnu, called Cakratirthasvamin, says that he 
(Ganavarman) was born in the family of Kaundinya. 

(2) The Bayang temple inscription of Bhavavarman? refers to his 
descent from Kaundinya and Somà.3 


(3) The Prah Einkosci inscription of Jayavarman V (dated 890, 892), 
refers to king Baláditya of Aninditapura (vv. 5-6) of the racc of Soma and 
Kaundinya.1 

(4) An inscription of Campa (dated 657 A. D.) speaks of the origin 
of Hindu kingdom of Kambuja in the following words : 

*It was there that Kaundinya, the foremost among Brahmanas, planted 
the spear which he had obtained from Drona's son, Asvatthama, the best of 
Brahmanas". 

(5) The History of the Liang Dynasty (502-556 A. D.) contains the 
earliest account of P'o-b (Bali) and gives us the following interesting account 
of the king of the country : 


The king’s family name is Kaundinya and he never before had any 
intercourse with China. When asked about his ancestors or about their age, he 
could not state this, but said that the wife of Suddhodhana was a daughter of 
his country.6 

(6) According to Schlegal, Kaundinya was the name of the king;? but 
we have no historical data to support this contention. 


1, Ibid., pp. 1-2, verses 1-2. 
2. श्रीकोण्डिन्यस्य महिपी या दक्षा (1) 

सोमवंश्यप्रसू (ता)नां लोपमकुर्वता श्रीकोङ्गावर्मा""द्ध“""""(२३) 

Ibid., p. 94, verses 1 & 23. 

3. Also cf. Ibid., p. 14, verse 3. 
4. आसीद्‌ भूपालमौलिस्फुरितमणिशिखारागदिग्धाङईध्रिजश्री- 

बाल्यादित्योऽपि सन्योऽहितलकुकमलाकुञ्चनारयंकचन्द्रः | 

सोमाकौण्डिन्यवंशे निखिलगुणनिधिर्दीप्तकीत्त्यतिपत्रो 

दोइईण्डद्योतितामिन्दितपुरविलसद्राज्यलकष्मीन्दधानः ।।” 

2 3 Ibid., p. 286, verse 5. 

5. Majumdar, Campa, Bk. IIT, p. 23; Surarradvipa Pt. I, p. 127. 
6. Quoted Majumdar, Suvarradvi pa, p. 134, s 
7. Ibid. p. 134. fn., 2, : 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


KAUNDINYA—THE FOUNDER OF INDIAN KINGDOMS 185 


(7) From another inscription of Kambuja (665 A, D.) we learn that 
Kaundinya Jayavarman of Funan died in A. D. 514. Obviously this king 


belonged to the Kaundinya clan which dominated the Political scene of 
Funan and Kambuja for long. 


Thesc and many more references to the Bráhmana Kaundinya or 
Kaundinyas clearly establish that the first historical dynasty in Funan 
(of which Kambuja formed a part asa vassal State in the beginning) came 
to be founded by Kaundinya, the Bráhmana who camc from India. 


His Identity : 


As regards the identity of this Kaundinya, no efforts have been made by 
scholars to show wehther he was a legendary figure or a historical personality. 
The statement noted above that the first Kaundinya was a mythical figure 
and the second onc a historical personality does not carry us far. There is 
no doubt that Kaundinya II (if he may be termed as such) belonged to the 
clan of Kaundinya I and was as much a legendary or historical figure as the 
first onc. Details about both arc lacking and nothing can be said with 
certainty about either ofthetwo. It appears that both were legendary 
figures belonging to the same stock and coming from the same place. The 
one has really been confused with the other as the following facts will 
clearly show. 


Cocdes mentions the prominent role of the Kaundinya clan in South 
India which was orginally suggested by B. R. Chatterji. Butthe passages 
referred to by the latter mention only Kaundinya-goira. As these goira- 
names arc really traced to mythical personages they have nothing to do with 
historical figures. ^ Majumdar! rightly points out, “it is as logical 
to locate Kaundinya in South India on this ground as to look for sage 
Bhiradvija in South India because the Pallavas belonged to the Bháradvaja 
gotra’. Recent researches have, however, shown that Kaundinya was really 
an ancient sage of Mithila and did not belong to South India as suggested 
by Cocdes and others. 


It is said that he was born in Satyayuga (Kylayuga) in village Brahmapura 
near the famous Kapilcsvara Asthana in Mithila, supposed to be the abode 
of sage Kapila. His wife was $ila and they had a son, named Sulla. 
Sumantu was his father-in-law and his wife belonged to Vasistha gotra. 
Well-versed in different branches of Vedic learning, Kaundinya was also a 


1. R. C. Majumdar, of. cit. 
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staunch non-believer in the beginning and for this hc had to face terrible 
calamities and undergo penances. At last he left his home and took to 
meditation and became a great și and golra-pravartaka, i. c. progenitor of a 
famous 8004) which was current in Mithila for long. The place where he 
meditated was known as Kaundinya-sara (i. e. tank) which also finds mention 
in the Mithila-mahatmya section of the Brhadvignu Purdna.t 

We have the following references to Kaundinya or Kaundinyas in our 
ancient literature : 

(1) In the Brhadaranyaka Upanisad he is mentioned as a disciple of 
Sandilya.2 

(2) Inthe Satapatha Brahmana he is referred to in the following words : 
“Kaundinyat अळिव ^ and — ""Parüfara — Kaundiniputrat — Paráfara 
Kaundiniputrah” 4 

(3) In the Asvalāyana Sraulasütra the Kundina or Kaundinya Gotra is 
given as one of three such Vasistha Gotras as cannot intermarry among 
themselves.5 

(4) In the JBaudháyana Grhyasitra Kaundinya is mentioncd as a 
commentator (वृत्तिकार) on the Zailtiriya Samhita.0 A 

(5) In the Taittirtya Pratifakhya Kaundinya is referred to as an authority 
on grammar.7 

(6) Either the same or some other Kaundinya was also an authority on 
झा, the science that teaches proper articulation and pronunciation of 


1. Mithila-mahatmya, Adhyaya, 3, Vv. 43-46; Also cf, Vibhakara, Gotrarsi Kaundinya 
(in Maithili), pp. 5-7; Skanda Purina (Vide Ananta-vrata-katha). 
2. Brhaddrayyaka Upanisad (Madhyandina) ii.6.1: ( Kánva) iv.6.1. 
3. Satapatha Brahmaya, XIV.5.5.20. 
4. lbid, XIV.0.4.30. 
5. वासिष्ठेति वसिष्ठानां ये$न्य उपमन्युपराशरकुण्डिनेभ्य: ॥ ६. १५. १॥ 
उपमन्यूनां वासिष्ठाभरदस्विन्द्रप्रमदेति | पराशराणां वासिप्ठशाक्त्यपाराशर्मेति । कुण्डिनानां 


वासिष्ठमेत्रावरुणकौण्डिन्येति ॥ आश्वलायन श्रौतसूत्र उत्तराद्धमू ६. १५. २॥ 
6. Baudhayana Grhya Sūtra, 11.96. 
cf. Kardanukramani, according to which the Vrttikara's name was Kundina. 
यस्याः पदकुदात्रेयो वृत्तिकारस्तु कुण्डिन: | 
See Bhagvaddatta, Vaidkia Vaimaya Ka Itihasa, vol. I, Pt. ii, p. 110, 
7. Tailliriya Pratifakhya, 17.4 and its commentary 18.3, 19.2. See also Journal of the 
American Qriental Society, Vol. VII, p. 405, 
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Vedic texts. According to a commentary 
the author of a book on Siksà known as 


(7) Kaundinya was also an authority on Dharmasüstra, He is quoted 
by Nilakantha in Sraddha-Mayikha, by Kamalakara Bhatta in Nirnayasindhu, 
by Bhattoji Diksita in Tithinirnaya-Saiksepa and by Jimütavahana in his 
Vyavahüramütrka.3 Ele was also the author of a Smrti, known as Brhatkaundinya 
Smrii à E 


y on Siksd-Samuccaya he was himself 
Kaundinya Sikga.l 


(8) Sage Kaundinya is also mentioned in the Carakasamhita4 


(9) Kaundinya’s name occurs alon 


8 with that of Agastya in one of the 
Sutras of Panini's Astadhy 


dyi by way of a निपात, a fact which goes to show 
that in the time of Panini Agastyas and Kaundinyas were well known.5 

(10) One Kaundinya Bhagvat was one of the commentators on the 
Pasupalasiitra. He is said to have flourished between the fourth and the 
sixth centuries A.D. The commentary goes to show that in the life-time 
of its author Pataliputra and Ujjain were in prominence,? 


(11) According to the Mahabharata there was a great Rsi Kaundinya 
also in the court of Yudhisthira.8 


(12) According to the Skanda Purana, Kaundinya represented one of the 
twentyfour pravaras to which the Brahmanas of this country belong.’ 


(13) One Kaundinya was the author of a standard work on Dvaita 
philosophy known as Kaundinya Śruti, which has been quoted by Anandatirtha 
(Madhva) in his Brakma-Siitra-Bhas ya.10 


———— 


1. A Descriptive Catalogue of Sanskrit Manuscripts in the Curator’s Office Library, Trivandrum, 
32 3. 


2. Kane, History of Dharmafastra, Vol. I, p, 689 b. d 
3. A Descriptive Catalogue of Sanskrit Manuscripts in the Government Oriental Manuscripts Library, 
Madras, Nos. 2659 and 2660. 

4. Carakasaihita, Satrasthana, 1.20. 

5. आगस्त्यकौण्डिन्ययोरगस्तिकुण्डिनच्‌  Asyadhyayi, 2.4.70. 

6. Published in 1940 in the Trivandrum Sanskrit Series. 

7. Gotrarsi Kauydinya, p. 11. 

8. जडघाबन्युएच रैभ्यश्च कोपवेगश्रवा भृगु; । 

हरिवश्न्‌ श्च कौण्डिन्यो बभ्न माली सनातन: ॥ 
Mahabharata, (B. O. R. 1. Ed.). Sabhaparca, 4.14. 

9. Skanda Purana, 11I.ii.9.27. हे हु 
10. B. N. K. Sharma, History of Draita Literature, Vol. I, p. 354. 
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(14) Kaundinya finds a place also in the enumeration of Gotrarsi-s 
contained in the Maithili work Varna (na) Ratnakara of Jyotiri$vara 
Kaviéekhara Thakkur, the grandfather of the renowned Maithila poet 
Vidyāpati.1 

(15) Kaundinya's name occurs also in a legal maxim, viz. तक्र- 
कौण्डिन्यन्याय, denoting an exception to a general rule and also pointing to the 
fact that Kaundinya was a Brahmana of repute. Thus, when we say 
दधि ब्राह्मणेभ्यो दद्यात्‌ तक्रस्तु कौण्डिन्याय, we want to make an exception in the 
case of Kaundinya, even though being a Bráhmana, he comes within the 
general rule according to which every Brahmana is to get दधि and not तक्र. 
This shows that whosoever Kaundinya might have been, he was entitled to 
a special treatment different from that to be meted out to all the other 
Bráhmanas.? 

(16) In two of the Ekadasi-Mahatmyas, the one relating to Mohini 
Ekadasi falling in the bright fort-night of the month of Vaisakha and the 
other to Parama Ekddagi falling in the dark-fortnight of a leap year, 
Kaundinya is referred to asa great sage and religious preacher. In the 
former he is stated to have had a hermitage (आश्रम) ina forest and in the 
latter to have visited the city of Kampilya and there instructed an issueless 
Brahmana couple to observe the Parama-Ekadasi fast.3 

(17) In Zrikündafega-kofa, which is a supplement to thc famous 
Amarakoía, Kaundinya is given as one of the several names by which the 
renowned political science scholar Kautilya was known.4 This 
shows that Kautilya belonged to Kaundiny Gotra. Besidcs Kautilya, 
Paksadhara Misra, the illustrious Mimarhsaka of Mithila and the author of 
तत्वनिर्णय, also belonged to the same Gotra. 

Besides the above, we have references to Kaundinya in Aryadasa’s 
Kalpagama-sangraha-vadhula-kalpasitravyakhya and several other works, 


I. See S. K. Chatterji, Proceedings of the All India Oriental Conference, IV. p.553; Journal 
of the Bihar & Orissa Research Society, ४ (1919), p. 509. 


2. लोकिकन्यायाञ्जलिः, द्वितीयो भागः, (Nirnaya-Sagar Press, 1925), p. 31. 


3. एकादशीमाहात्म्य भाषाटीकासमेतम्‌, (Grivenkalesvara Steam Press, Bombay, 1966), 
folios 48 and 119. 
Also see Gotrarsi Kaundinya, p. 9-10. 


4. विषणुगुप्तस्तु कौटिल्यश्चाणक्यो द्रोमिणाड्गुल: i 
कात्यायनो मत्तनागः पक्षिलस्वामिनावपि ॥ 
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From the above it is clear that Kaundin 
to which a large number of Maithilas, à 
and still belong. It is, therefore, quite Probable that Kaundinya or 
Kaundinyas, the founder or founders of the kingdoms in ku ad 
Kambuja, Were persons of the same Gotra and became famous as Kaundinyas 
simply because they had their Gotra-name prefixed or suffixed to do 
personal names, e. g. Kaundinya Jayavardhana. Itisalso quite probable 
that the said founders or their ancestors originally belonged to Mithila and 
that it was from there that they spread out to South India and South-East 
Asia and earned credit for spreading Indian culture and civilization to. those 


parts of the world, traces of which cannot escape the discernible cyes 
even today. 


ya was the proginitor of a Gotra 
and important ones too, belonged 
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AN INTRODUCTION TO NATYALOCANAM OF 
TRILOCANADITYA 


Dr. A. S. Pathak 
Varanasi 


The citations from Natyalocanam in the commentaries of Righavabhatta, 
Vasudeva, Ranganath and Dinakara-Caritravardhana on Sakuntclam, 
Karpüramanjari, Vikramorvafiyam and Raghuvamfam respectively, indicate the 
popular acceptance of the work in the dramaturgic literature. 

A closer study of these citations will show that Nétzelecenam was 
particularly favoured for its attention focussed on the aspect of ‘dress and 
make-up’ i.e. Ahdryabhinaya, Thus, Raghavabhatta in his Arthadyotanika 
on Sakuntalan extensively quotes from  JVatyalecanam in connection 


with मपी-वेष-- 
“तत्र मपीवेषस्वरूपं च नाट्यलोचने”, etc. 


Vasudeva in his commentary on Karpūramañjari brings forth a citation 
from Nagyalocanam in connection with प्रतिशीपकाणि which falls under 
dress i.e. वेष. 

This leads to the tentative presumption that Vatyalocanam is astudy of the 
practical aspect of theatrical presentation. The cventual pursuit in the text 
leads to the same conclusion. Thus in the introductory verses of Natya- 
locanam the author Trilocanaditya says— 


नाट्यलोचनमत्रैकै द्वितीयो भरतोदयः। 
नत्तंकम्रेक्षकप्रीत्यै निर्मितं नाट्यलोचनम्‌ ॥ 

There are only two manuscripts of the work available so far. One is 
With the Saraswati Bhavan Library of the Sanskrit Vishwavidyalaya, Varanasi 
(Ms. no. 42936), which is in Devanagari script and the other one is 
with the Asiatic Society of Bengal (Ms. no. 111. E, 158) which is in 
Bengali script, 
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Both the manuscripts are incomplete. Even the collation of thc two docs 
not lead to the recovery of the full text of the work. The missing part after 
collation of the two manuscripts is the chapter on पात्रप्रवेश where the 
missing portion relates to राग-8 used in dances, and part of the next chapter 
on गतिश्चारी in which case only accounts of a few concluding चारी-s arc 
found, the missing portions being relating to गति-$ of various typcs and to the 
other remaining चारी-s Thereafter, only the Saraswati Bhavan copy procceds 
with other chapters, viz., रसो, भावाः, अभिनया: ०८. 

‘The Saraswati Bhavan copy is otherwise complete excepting the few 
pages of the chapters on पात्रप्रवेश and गतिएचारी, It starts with the intro- 
ductory verse “yat महानटं देवं” etc. and runs till the end of the work with 
the last colophon 25—"'उपध्यायश्रीत्रिलोचनादित्यविरचितं नाट्यलोचनं समाप्तम्‌”. 
The work erids with the 37th page of the manuscript. 

... But the Asiatic Society of Bengal copy runs only upto the end of the first 
half, so to say, of the. Saraswati Bhavan copy. Thereafter it breaks off 
abruptly. 

“ Both the manuscripts arc undoutebly of one and the same work. In both 
the cases there arc so many scribal mistakes. The Saraswati Bhawan copy 
misses lines together, at times. There are many jolts and displacements in 
it. A comparative study of these manuscripts and the Vátya-Sdstra highlights 
such defects in them. . : 

- Most remarkably, the account of राग-5 that is found in the Asiatic 
Society of: Bengal copy is conspicuously missing in: the Saraswati 
Bhavan Copy. 


` In addition to this account of राग-5, parts of the accounts of गति and चारी-5 

that ‘are elaborately dealt with in the Natya Sastra in chapter 19th & 10th 
respectively, can fill up the gap that is there in the Saraswati Bhavan Copy, 
if a workable reconstruction of the text of Natyalocanam is desired 

The Asiatic Society of Bengal copy docs not have the introductory lines 
that are found in the Saraswati Bhavan copy 

Although the Saraswati Bhavan copy declares the manuscript to be com- 
plete there are places which prompt us to think of a few more missing pages 
Thus, dealing with वादित्र, लय and ताल the author 54/5--“विशेषस्तु शेष वक्तव्यः 
Then at another. place, after the account of rar he promises to take some 
other musical compositions in the chapter of भङ्गोपभङ्ग-4 chapter which he 
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enumerates in the introductory lines. Thus he ३39/5--“आक्षिप्तिकादिगीतबन्धांस्तु 
भज्जोपभज़ुप्रस्तावे दशयिष्यामः” But the last colophon comes just after the chapter 
on शब्दाथंनिश्‍चय which is enumerated as the last but one chapter i.e. just 
preceeding the chapter on भङ्गोपभङ्ग । 


After establishing the nature of his work with the statement.— 
“नत्तेकम्रेक्षकप्रीत्यै निर्मितं नाट्यलोचनम्‌” 

the author deals with the following chapters which he enumerates in the 
introductory lines.— 
. नाट्यप्रयोजनम्‌ | 
- नान्दीप्रस्तावनाप्रवेशकविष्कम्भका: | 
. मपीवेषो | 
स्थानम्‌ । 
- पात्रप्रवेशनम्‌ | 
. गतिश्चारी । 
. रसोभावाः। 
. अभिनयाः। 
. नायक-नायिका: । 
. स्मरावस्थाः। 
. हावः। 
. शब्दार्थनिश्चय | 
. भङ्गोपभङ्गप्रस्तावः 

As previously stated the chapters on पात्रप्रवेश and गतिश्चारी arc not found 
complete and the chapter on भङ्जोपभङ्गप्रस्ताव is altogether. missing. 


७ c) M 9 co ०० 1७ o— 


— — es हनन 
ane o 


The work is an abridgement of Bharata’s JVdfjafástra on the relative 
chapters, as a result of which karika-s of Bharata are extensively quoted. 
So the author says—“s Tau भरतोक्तं कारिकात्र विलिख्यते’ The author also 
uses some other works on dramaturgy, notably नाटकलक्षणरत्नकोप of Sagara- 
nandin. He proposes to abridge Natyafdsira in two volumes—one dealing 
with topics relevant to the spectators and actors and the other dealing with 
topics relevant for the dramatist.— 

नाट्यलोचनमत्रैक द्वितीयो भरतोदयः d 
नत्तंकप्रेक्षकप्रीत्यं निमितं नाट्यलोचनम्‌ ॥ 
द्वितीयं नाटकं कमं कवेरेवोपयुज्यते। + + + 
सन्धिवृत्त्यादिभागस्तु दशितो भरतोदये ॥ 
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Natyalocanam remains a work of academic interest, in so far as it does not 
speak of the theatro-practice of its time. In fact, there is hardly any work in 
the Sanskrit dramaturgic literature, which deals with the prevalent theatre- 
practice, and even references to such practices as found in the Sdhityadarpana 
--इदानीं पूं रङ्गस्य सम्यक्प्रयोगाभावादेक एव सूत्रधारः सर्व प्रयोजयतीति व्यवहार:-- 
(Page 265 N. S. P., Edn. 1915) also are very meagre. 


Nevertheless, JVátyalocanam seems to bc of singular importance in the 
galaxy of the dramaturgic literature duc to its chapters on मपीवेप, स्थान, पात्र- 
प्रवेशन, गतिएचारी and अभिनया: for their precise and abridged treatment, 
Particularly the chapter on मपीवेष is the first attempt to bring in a summarised 
form the specifications regarding dress and make-up laid down by Bharata 
in the 215६ chapter of Watya-Sastra. The success of such an attempt was 
pointed out at the onset of this article. 


As compared to Abhinayadarpana which deals only with the subject 
matters of स्थान, गतिश्‍चारी and अभिनय and the Váfakalaksanaratnakoga. which 
covers the subject matters of नायकनायिका, स्मरावस्था, हावः, शब्दार्थनिश्चय, नान्दी- 
प्रस्तावनाप्रवेशकविष्कम्भक and रसभाव only, JVat yalocanam for thc first time encom- 
passes all thesc topics along with others that are useful for the actors as well 
as the spectators. 


Regarding the date of Trilocanaditya, the author of JVatyalocanam, 
S. K. De opines as follows.— 


“As Dinakar's date is 1385 A.D. this work (i. e. Natyalocanam) cannot be 
placed later than the middle or the third quarter of the 14th century. 


. This can serve as the lower limit. We can define the upper limit from the 
fact that Watyalocanam draws upon Néj{akalaksanaratnakosa (Cp. “अस्य॑वार्थस्य 
रत्नकोषे प्रपञ्चो”) which cannot be placed carlicr than the 13th century, 
according Dr. Raghavan—“Sagaranandin came after Bhoja and Abhinava- 
gupta and before Saradütanaya, not carlier than the 13th ccentury"— 
P.6. Introduction to the English translation of JVatakalakganaratnakoga 
—Philadelphia—1960. 


The date of Trilocanaditya, therefore, can be safely put betwcen the 


last quarter of 13th century and the first half of the 14th century pending 
further research into the matter, 
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Following are the works and 


Authors 


Panini 
Brguswiimi 
Bharadwija 
Rahula 
Bharata 
Trilocanaditya 
Matrgupta 
Bhavabhüti 
Mallanaga 
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authors cited in Natyalocanam. 


Works 


Mrchchakatikam 

Anargharaghava 

Ratnavali 

Venisamhdra 

Ramacaritam 

Balaramayana नी Y 
Ramdnanda Em 
Puspadiisita 

Gatha—Saptasati 

Kulavithi 

Karpüramaijari 

Natakalaksanaratnakosa 

Unmattamadhava 

Caurikavivaha 

Kumbhäùka 


Citations from Abhijadnasakuntalam, Nagarafarvasca and sometimes 
from Sagaranandin and Rāhula are made without any reference to the 
specific works or the authors. Some other citations that appcar in the text 


of Natyalocanam are yet to be identified. 


The study of Natyalocanam and the reconstruction of its text will throw 
a fresh light and it will give a new direction to the available works on Indian 
Dramaturgy and connected topics. It falls in a very close sequence to 
JNalakalaksanaratnakoga and deserves to be brought before the scholars. 
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BOOK REVIEWS 


*गृह्म-मस्त्र और उनका विनियोग! by Dr. Krishna Lal, pp. 512. Published by 
the National Publishing House, Delhi-6. Price Rs. 40/-. 


SN 
Reviewed by the late Dr. V. M. Apte, M. A., Ph.D. (cantab.) Professor of 
Sanskrit, Bombay Educational Service (Retd. 1952) Professor and Head of 
the Department of Sanskrit, University of Saugar [1957-58]. 


—SsK | 


Dr. Krisnalal has done a splendid job in presenting (and undertaking 
study of) Eleven Hundred Mantras, that have been rubricated in particular 
contexts in the various sacraments, which the Grhya-sütras describe. He 
rightly emphasizes the importance of such a study from various points of 
view, such as:—(i) We understand thereby the psychology of ritualists 
(कर्मकाण्डिन) behind such rubrication in the different Grhya and Srauta rites. 
(ii) The variant readings of the Vedic Mantras in the different texts 
constitute an aid to the interpretation of the Veda (iii) "The Mantra-viniyoga 
[employment, application or rubrication of the Mantras] in the rites 
incidentally throws light on the mutual relationship of the Srauta and Grhya 
Karma-Kanda-s (Rituals) [iv] Such a study is thus as useful as the analysis 
of the various rites of the Grhya ritual. Dr. Krishnalal justifiably claims 
that he has attempted for the first time a detailed and comparative study 
of the Grhya-mantras employed in all the Grliya-sitras available to-date in 
printed form. Commendable are his labours in tracing to their earliest sources 
all these Mantras in the entire pre-Grhya-sütra literature. 


2. It is now my distressing but unavoidable duty as a conscientious 
reviewer to point out some of the blemishes that mar his otherwise very 
useful work. 

A glaring example of his gross misrepresentation of the views of earlier 
writers liké myself in this field is the following :—On page 23 of his first 
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(or Mantra-viniyoga) chapter, he remarks: ‘Apte following Fay’ ['फेय्‌ का 
अनुसरण करते हुओ आप्टे ने']...1115 is a travesty of the facts ! I quote from page 2 
of my Monograph entitled “Rgveda Mantras in. their Ritual setting in the Grhya- 
sillra-s” the following sentence which should be an eye-opener :—'*Mr. Edurin 
W. Fay dealing with this very problem, has arrived at a conclusion, different 
from mine". Is this Dr. Krishnalal's idea of a follow-up (अनुसरण) ? As a 
matter of fact, my investigations in the above-mentioned Monograph were 
undertaken to refute the view of Dr. Fay when he says *I distinguish the 
following degrees of applicability or, as it may be, inapplicability of the 
Mantra to its rite" and to refute the view of Dr. Winternitz [often enough, 
indeed, the Mantras have nothing to do with the sacrificial acts for which 
they are prescribed"] and to support the view of the Aitareya Brahmana: 
‘agg यज्ञस्य समृद्धं यद्रूपसमृद्ध, wen" क्रियमाणमृगभिवदति 1” [That (part) of the 
sacrifice is opulent, which is opulent (i. e. perfect) in form, (that part i. e. 
to say) that rite which the Rk describes just as it is being performed". : 

Another example :—When Dr. Krishnalal describes Dr. Apte's two 
Monographs on the same subject as dealing only with the Zfvaldyana Grhya- 
siitra, he utters a half-truth  *JVon-Rgvedic Mantras rubricated in the 
Agvalayana Grhya-Siitra : Sources and Interpretation” is the title of one 
Monograph. But in the other Monograph entitled “Rgveda Mantras in their 
Ritual Selling in the Grhya-siitra-s” the very general problem common to all the 
Grhya-sütras namely, the applicability of Mantras to the rites in which they 
are liturgically employed, is discussed and the Zvaláyama Grhya-sütra is 
selected for special referance, as typical of all the Grhya-siitras, for 
illustrating the principles formulated in the Monograph, as underlying such 
liturgical employment. 

Dr. Krishnalal remarks on page 4 of his Bhimikd, that in some cases, the 
viniyoga of Mantras taken from pre-Grhya-sitra literature is based on the 
dhvani (sound) of only one word of a Mantra. The Doctor may, however, 
kindly take note of the following conclusion of mine on page 2 of the above- 
mentioned Monograph :—It is true that in the cult of the ritual, a belief 
in the magic power of a word (i. c. its sound without any relation to its 
meaning) was implicit and that as a consequence, there are some cases, where 
a Mantra is employed in a rite, merely because it happens to contain 
some word inherent to the ritual act. Nevertheless, the proportion 
of such Mantras to others employed on certain definite principles is 
almost negligible’. 

Similarly, when Dr. Krishnalal criticizes on page 24 of his book my 
classification of the Mantra-citation (RV. VIIL101.15).as possessing 
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‘sacramental applicability on the ground that it is employed in the Grhya- 
sütras in a Madhuparka context’, he makes a deplorable slip indced ! I quote 
my own exposition of the applicability (and classification) of the Mantra 
from pp. 22-23 of my Monograph :—*'As in the RF., itself, the deity of the 
verse is a Cow and as the sentiment of the verse [especially of Fada (d) : 
‘Slay not the Cow’] is in complete harmony with the ritual act (of letting 
loose the Cow), which its recitation accompanies, the citation possesses 
‘sacramental applicability.” What Dr. Krishnalal has overlooked is the fact 
that the recitation of the Mantra is prescribed not in a gencral way in the 
Madhuparka context but only when the guest wishes to set free the Cow, that 
has been announced to him as part of the Madhuparka guest-offering, and 
docs not want her killed and served up to him. 

Another cxample of Dr. Krishnalal's imperfect understanding of my 
views is the following. On Page 15, I comment on the applicability of the 
RV. verseX.85.17, prescribed by the AG, in a Marriage-context thus :—“As 
the verse belongs to the Marriage-hymn of the RV, it possesses gencral 
‘sacramental applicability’, no doubt, but as it optionally accompanies cither 
of the two acts, viz. (1) the partaking of Curds together by the couple or 
(2) the husbands besmearing their two hearts, with djya, the applicability 
may be specificd further as follows :—In the first case, as all the gods are 
invoked to: bring about a union of hearts of which the partaking of curds 
is symbolical the citation possesses in addition Invocational applicability also. 
In the second case, there is a play on the two meanings of the root aij (to 
anoint) in Ajya-sesena anakti hrdaye" of the Sütra and the “‘Samanjantu Visce- 
devah’” of the RV. verse. So, in the second case, the citation also possesses 
‘superficial applicability'." Dr. Krishnalal ignores the word ‘also’, which 
implies that the Mantra is alrcady declared by me as possessing general 
‘sacramental applicability’ and misrepresents me as concluding only that 
मन्त्र का यह प्रयोग ऊपरी है। He rules out the Slesa by saying (on page 86 of 
his book) :--“अज्ज्‌ के दोनों अर्था में बहुत अधिक अन्तर प्रतीत नहीं होता-- संयुक्त करना 
अथे, अनुलेपन का ही विस्तार है।” This is novcl Semantics indeed! The fact 
is that the meaning ge; करना' is superimposed on the root, by prefixing 


toit the preposition sam (सम्‌). 


Yet another misrcpresentation ! On page 24 of the same Monograph I 
write “A significant fact regarding thc employment of RV. 1.189.1-5 in a 
serpent-rite is that Agastya, the Rsi of the hymn 1.189, is also the Ry of the 
hymn I. 189, which is a charm against serpent-poisoning. Dr. Krishnalal’s 


comment on this: "परन्तु दो सूक्ता का ऋषि एक होने से यह सिद्ध नहीं होता कि उसने 
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दोनों सूक्तो की रचना एक ही उद्देश्य से की 1” is a downright perversion of a 
thoroughly unobjectionable statement of mine, since my mention of the 
significant fact is only by the way and is nut advanced by me as an argument 
that the composition of the two Süktas was inspired by the same motive; 
because, before mentioning the significant fact, I have already stated that 
the citation of the fifth verse in AGS. II.1.6 is of the ‘Sacramental’ type, as 
the verse, which refers to the ‘biter with the tceth,’ is appropriate in 
a Serpent-ritc. 


Another example of Dr. Krishnalal’s improper (अनुचित) criticism is 
the following :—On page 32, I write “The first three verses of the hymn (sacred 
to Ksetrapati) : RV. IV.57 are employed for the ploughing of four furrows 
in the four directions, on the site of the altar in TS. 4.2.5.6 and VS XII 69-71 
and in a special sacrifice to Ksetrapati in TS. 1.1.14.2. The remaining verses 
are found in AV III.17.4-8 in different order. It appears then that the first 
three verses to Ksetrapati were looked upon asa scparate group from the 
rest, though there is gencral unity of subject (viz. agriculture) in the whole 
hymn”. Dr. Krishnalal’s criticism of this suggestion of mine (on page 406 of 
his book) as अनुचित (improper) betrays his own inexcusable and improper 
(अनुचित) ignorance ‘of the fact that many hymns of the RV. are composite 
in nature and that some verses of a hymn often lend themselves to a 
separate grouping, within a hymn, which is marked by gencral unity of 
subject-matter. Thus, the Anukramani itself lays down Ksetrapati as the deity 
of the first three verses, una (ploughshare) of the fourth, Sundsirau of the 
fifth and eigth verses and Sita (the goddess of furrows in the ploughed soil) 
as the deity of the sixth and seventh verses. The word ‘deity’ has a very 
comprehensive and general meaning, including ‘subject-matter’ as a shade of 
its meaning, in the Anukramagi. 


Finally on page 19 of my Monograph entitled ‘‘Non-Rgvedic Mantras, 
rubricated in the Asvalayana Grhya-sütra : Sources and Interpretation" 1 
interpret the first two Padas of the mantra cited in AGS J. 15.1 as follows :— 
[a] “I give to thee, of honcy (and) ghee, [b] (a mixture symbolising) holy 
knowledge inspired by Savitr for the bountiful institutors of sacrifices 
(maghonam)”. In connection with my interpretation of Pada [b] I point out 
that the correction of maghonam into maghond, on the analogy of the Saikhdyana 
Grhya:sütra 1.24.4 is quite plausible but not at all necessary because each 
individual School-text often exercised its right to alter the Teadings of a 
Mantra, which belonged to the common Grhya tradition. Besides, in my. 
translation (given above), maghonam yields a completely satisfactory sense, 
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the Genitive case often doing duty for the Dative [शेषे षष्ठी]. Itis to me 
an agonizing puzzle that Dr, Krishnalal (on page 214 of his book) should 
prefer : a textual alteration Proposed by Stenzler and Oldenberg, when 
according to my perfectly natural construction the whole difficulty disappears, 
without altering the text. He Pays scant respect, indeed, to the well- 


known principle : “स्थितस्य गतिश्चिन्तनीया ।", 


3. His Mantranukramanika (मन्त्रानुक्रमणिका) does not take into consi- 
deration the Mantra-readings of the Ascalayana Grhya-silra—the best known 
Grhya-sülra. For example, on page 502, he lists ‘q ले यच्छामि' the reading of the 
SGS and ignores ‘q ते ददामि', the reading of the AGS. I refer onl 


y to his 
Mantra-index herc. E 


4. In spite of thesc short-comings, which I had to point out, with 
great gricf, as no revicwer can shirk his duty, I am happy to say that 
Dr. Krishnalal's work as a whole gives ample evidence of his arduous labours, 
in tackling the problems of Ritual literature, 


MAHASUBHASITA SANGRAHA, Being an Extensive Collection of Wise 
Sayings and Entertaining Verses in Sanskrit, Vols. I, II and III. Subhasitas 
Nos. 1-6285 (A-Iha). Edited with Introduction, English Translation, 
Critical Notes and Indices by Ludwik Sternbach, pp: clxiv, viii, xii, 1596. 
Hoshiarpur, Vedic Research Institute, 1974 (I), 1976 (II), 1977 (III). 
Price Rs. 100/- cach volume. 


——M————É———— J ll NN 


Reviewed by Dr. P.L. Bhargava, Retd. Professor of Sanskrit, Rajasthan 
University, Jaipur. 


The Subhasitas are a well-known genre of Sanskrit literature consisting 
of wise sayings on various subjects expressed in the formrof verse and noted 
for their pithiness and wit. Beginnig from about the tenth «century many 
authors compiled anthologies of such verses as were called Kosas or 
Subháasita-sangrahas. These Sangrahas, though important from the point of 
view of the light which thcy throw on the Indian way of life and thought, 
are, as professor Sternbach rightly observes, an unappreciated and sunk into 
oblivion branch of Sanskrit literature, Moreover, all of these anthologies 
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put together cover but a fraction of the vast output of these wise sayings. 
The stupendous task of collecting; editing and translating these subhàsitas 
which lie scattered not only in the Sanskrit works composed in India but also 
in those composed in Greater India wasa desideratum and it needed a 
scholar of the cminencc and learning of Dr. Sternbach to accomplish it. 


The first thrce volumes of the work, which is expected to cover 
20 volumes, incorporate 6285 verscs beginning with the first four letters of 
the Nàgari alphabet. The work begins with a learned Introduction in which 
the author gives detailed information about the different kinds of subhasitas, 
the various subhasita-sangrahas, the wisc sayings found in works other than 
subhàgita-sangrahas, collections of gnomic, didactic and other stray verses, 
satiric poems with didactic stray verses, and the subhasita-sangrahas in 
Greater India. Each verse is followed by the indication of the source, 
the listing of variants, the mention of the name of the metre uscd and 
finally the English translation with the name of the translator in brackets 
at the end of the translation. In each volume of the work are also included 
a list of abbreviations, an index of authors and sources of individual subhasitas 
included in the volume, an index of meters other than slokas,jusiidl in the 
subhasitas quoted in the volume and a subject index of the suphasitas ‘qouted 
in the volume. The work thus leaves nothing to be desired lor a thorough ; 
knowledge of the wise sayings scattered in Sanskrit literature. 


In a gigantic work like thisthere are bound to be some verses the 
propriety of whose inclusion in it may be questioned. Forcxample, a verse 
like the one appearing at the end of p. 1416 of Vol. III could well be 
excluded from a collection of wise sayings and entertaining verses; for it is 
neither of the two. Moreover, however comprchensive a work like this may 
be, there will always remain a chance of some omissions. The following 
verses could have been included under a and à :— 


1) अबला इत्यवज्ञेया न कदापि विवेकिभिः । 
त्रैलोक्यं यद्दृशादासः स्यात्तत्निवलता GEN: 
2) अबलानां दृशैवाशु यो निहन्ति बलीयसः । 
तस्मै कुसुमवाणाय नमो लोकोत्तरौजसे ॥ 
3) अयि मुरसि मुकुन्दस्मेरवक्त्रारविन्द- 
श्वसनमधुरसज्ञे त्वां प्रणम्याद्य याचे ॥ 
अधरमणिसमीपे प्राप्तवत्यां भवत्यां 
कृयय रहसि कर्ण मद्दशां नन्दसूनोः ॥ 
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4) आत्मा त्वं गिरिजा मतिः सहचराः प्राणा: शरीरं गृहं 

पूजा ते विषयोपभोगरचना निद्रा समाधिस्थितिः । 

सञ्चारः पदयोः प्रदक्षिणविधिः स्तोत्राणि सर्वा गिरो 

यद्यत्कर्म करोमि तत्तदखिलं शम्भो तवाराधनम्‌ ॥ 


5) आवयोः मेलनं कान्त कदा कुत्र भविष्यति। 
यदि वेदाः प्रमाणं स्युः कुम्भीपाके भविष्यति ॥ 


The author has done well in agreeing to the suggestion of the publisher 
to supply a translation of each verse, but since it was not possible 
for him to collect and cdit as well as lo translate. all the verses, he has 
included the translations done by other scholars whenever they were 
available. The decision was right and the uscfulness of the work has been 
greatly enhanced as a result of this. There are, however, always some 
exceptions. The translation of a few of the verses is not quite accurate. 
To take an example, in the first verse in Vol. II the word चतुर: has been 
mistakenly regarded by the translator as a nominative and translated as 
‘cleverly’ ; it is in fact accusative qualifying सागरान्‌ and means ‘four’. 

These trifling blemishes, however, are like a drop in the ocean. The 
production of this work is undoubtedly a great achievement for which all 
lovers of learning generally and Sanskritists specially will remain grateful 
“to Dr. Sternbach. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDOLOGISTS IN THE NETHERLANDS 


Prof. J. Ensink 


Groningen 
(Netherlands) 
Abbreviations 
DCR Department of Comparative Religion. 
Faculty of Theology, State University, Utrecht. 
Drs. Doctorandus, academic degree equivalent to M. A. 
IIJ Indo-Iranian Journal. 
IITC Institute of Indian Studies. Grote Kruisstraat शा, Groningen. 
IK Instituut Kern, Eerste Binnenvestgracht 33, Leiden. 
IOL Institute for Oriental Languages, Nobelstraat 2 B, Utrecht, 
ISAA Institute for South-Asian Archaeology, Oude Turfmarkt 141, 
Amsterdam-C. 
Mr. Meester, academic degree equivalent to LL.D. 
SONIL Seminary for Old and New Indian Languages, Herengracht 


256, Amsterdam-C. 


Drs. H. T. Bakker 


IITC 


Priv.: van Sijsenstraat 10, Groningen. 
Field: Indian philosophy ; Hindu pilgrimage. 


Drs. P. van der Beck 


IITC 
Priv. : 


Planetenlaan 549. 8002 Groningen. 


Field: Pali, Buddhist Sanskrit and Buddhology. 
Publications : Contributions to Saddharma. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


206 RTAM 
Dr. H. W* Bodewitz 


IOL 
Priv.: Laan van Ouderzorg 67, Leiderdorp. 


Professor of Sanskrit, Utrecht University. 


Special fleld : Vedic studies. 
Publications: Jaiminiya Brahmana, Translation and Commentary, with a 


Study Agnihotra and Pranagnihotra (Thesis Utrecht 1973); several papers on 
Vedic Philology in IIJ. 


Dr. J. M. van Boetzelaer 

Priv.: Havezathelaan 109, Roden. 

Field : Indian philosophy. 

Publications: Suresvara's Taittirlyopanisadbhasyavartikam 
(Thesis Utrecht 1971); several papers on Vedanta and Nyàya. 


Drs. L. P. van den Bosch a 
Institute for Religious Iconography, Nieuwe Kijk in 't Jatstraat 104, 


Groningen. 

Priv.: Moddermanlaan 1, Groningen. 

Field : Indian religions. 

Publications : Many reviews of books in the field of Indology. छौ 


Miss Dr. J. L. de Bruyne 

IOL 

Field : Indian History. 

Publications: Rudrakavi. The great Poem of the Dynasty of Rastraudha 
(Thesis Utrecht 1968.) 


Dr. G. Chemparathy 

IOL 

Field: Indian Philosophy and Psychology. 

Publications: An Indian Rational Theology. 

Udayana's Nyayakusumarijali, 1972. 

And papers in the Wiener Zeitschrift für die Kunde Süd-Asiens und Archiv 
für Indische Philosophie. 


Miss Drs. N. Chutiwonga. 

ISAA esi 

Priv.: Deltastraat 12, Amsterdam-Z. 
Field: Indian languages and cultures, 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDOLOGISTS IN THE NETHERLANDS 207 


Drs. L. A. van Daalen 
IOL 
Field: Sanskrit, especially Ramayana. 


Mrs. Drs. M. C. M. Dalmeijer 
‘De Bruine Wip’, Rottedijk 14, Moerkapelle. 


Ficld: Buddhism in South-East Asia and Old~Javanese. 


Drs. Th. Damsteegt 
IOL 
Ficld: Middle-Indian Languages and Hindi. 


Mrs. Dr. E. C. L. Durings-Caspers 
IK 
Ficld : Indian prehistory. 


Dr. J. Ensink 

IITC 

Priv.: de Savornin Lohmanlaan 41, 8006 Groningen. 

Professor of Sanskrit, Groningen University. 

Field : Old-Javanese and Balinese studies; pilgrimage and fairs in 
South-Asia. 

Publications: The question of Rastrapala (thesis Utrecht 1952); (together 
with Dr. J. A. B. van Buitenen). Glossary of Sanskrit from Indonesia 
(1964); Sutasoma’s teaching to Gajavaktra, the Snake and the Tigress (1974), 


Dr, F. S. Eringa 

IOL 

Reader of Indonesian Languages. 

Field : Sundanese and Old-Javancse. 

Publication : Loctoeng Kasaroeng. Thesis Leiden 1949. 


Dr. T. P. Galestin 

IK 

Priv. : Boschweg 24, Noordwijk aan Zee. d 

Professor of the Archacology and the History of Art of South and South- 
East Asia. 

Special field: Traditional Balinese art. 

Publications: Wood-structures in East-Javanese Temple Relicfs (Dutch) 
{Thesis Leiden 1936); several documented Catalogues of Indonesian Art in 
the Netherlands. 2 द 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


208 RTAM 


Dr. J. Gonda 

IOL 

Priv.: van Hogendorpstraat 13, Utrecht. 

Retired Professor of Sanskrit and Indo-European Linguistics. 

Field: Vedic, Sanskrit and Indian religions. 

Publications : Complete bibliography up to 1972 in the congratulatory 


volume ‘India Maior'. 


Dr. T. Goudriaan 

IOL 

Field : Sanskrit. 

Publications: Kasyapa’s Book of Wisdom (Thesis Utrecht 1965); (together 


with Prof, Dr. C. Hooykaas) Stuti and Stava of Balinese Brahman Priests 
(1971); and several papers, most of them in ITJ. 


A. Govindakutty, Ph.D. 
IK 
Field: Dravidian languages. 


Mrs. Drs. H. J. "t Hart " 
I K d 
Field: Sanskrit and South-Asian studics. 


Mrs. Drs. E. Hartkamp-Jonxis 

ISAA 

Priv.: van Weede van Dijkveldstraat 105, The Hague. 
Field: Indian painting and textiles. 

Publication : Guide to an Exhibition on Pabujt. 


Dr. J. C. Heesterman 

IK 

Priv. :Louise de Colignylaan 21, Oegstgeest. 

Professor of the languages and cultures of South Asia. 

Special fields: Vedic Studies and Indian Sociology. 

Publications : The Ancient Indian Royal Consecration (Thesis Utrecht 1957). 
Several papers on Indian religion and Sociology. 


Mrs. Drs. H. Hinzler 

IK 

Friv.: van Swietenstraat 25, Leiden. 
Field: Indian and Indonesian culture, 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDOLOGISTS IN THE NETHERLANDS 209 


Dr. D. J, Hoens 

DCR 

Priv.: Jkhr. Ramweg 43a, Schalkwijk. 
Professor of Comparative Religion, 

Field: Indian Religions. — . 

Publication: Santi I (Thesis Utrecht 1951). 


Dr. C. Hooykaas 
Priv. : Muurbloemweg 5, The Hague. 
Former Professor of Old-Javanese, University of Indonesia, Jakarta; 


Retired Reader of Old-Javanese, School of Oriental and African 
Studies, London. 


Field: Old-Javanese literature; Balinese religion. 

Publications : The Old-Javanese Ramayana Kakavin, with Special 
Reference to the Problem of interpolation (1955); The Old-Javanesc 
Ramayana, an Exemplary Kakavin (1958); Agama Tirtha: Five Studies in 
Hindu-Balinesc Religion (1964); Surya-Sevana. The way to God of a 
Balinese. Siva Priest (1966); Stuti and Stava of Balinese Brahman Priests 
(together with Dr. T. Goudriaan, 1971); Balinese Buddha Brahmans (1973). 


Dr. K. R. van Kooy 

IOL 

Priv.: Naberlaan 16, Utrecht. 

Field : History of Indiau Art and Archaeology. 

Publication : Worship of the Goddess according to the Kalikapurüna. Pt. I. 
(Thesis Utrecht 1972). 


Mrs. Dr. M. A. G. Th. van Kooy-Kloppenborg 

DCR 

Priv.: Naberlaan 16, Utrecht. 

Field: Buddhism. 

Publications: Ria Klopppenborg, TheSütra on the Foundation of the 
Buddhist Order (Catugparisatsütra). Translated 1973. 

M. A. G. Th: Kloppenborg, The Paccekabuddha (Thesis Utrecht 1974). 


Drs. D. H. A. Kolff 
IK 
Field ; Indian history from the Moghul period onwards, 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


210 RTAM 


Dr. F. B. J. Kuiper 

Priv.: Haendellaan 19, Voorschoten. 

Retired professor of Sanskrit, Leiden. . 

Special field: Vedic studies * 

Publications: A complete bibliography up to 1967 incl. in the congratulatory 


volume ‘Pratidinam 


Mrs, Dr. J. E. van Lohuizen-de Leeuw 


ISAA 3 
Priv.: van Breestraat 22, Amsterdam-Z 

Professor of:Archacology and Art of South and South-East Asia 
Special field : Indian prehistory 

Publications : The Scythian Period (Thesis Utrecht 1949). 


Indian Sculptures, 1964; 
and many papers in different journals all over the world. 


Dr. E. P. Maten 


IOL 
Field : Sanskrit, especially Literaturc 
Publication: Buddhasvamin's Brhatkathaslokasaügraha (Thesis Utrecht 


1973). 


Dr. G. J. Meulenbeld 

Albrandswaardsedijk 80, Poortugaal Z. H 

Field; Indian Medicine and Pharmacology. f 

Publication: The Madhavanidana and its Chief Commentary introduction, 
Chapter 1-10. Introduction, translation and notes (Thesis Utrecht 1974.) 


Mrs. Dr. E. te Nijenhuis 

IOL 

Field: Indian Music. 

Publication : Dattilam. A Compendium of Ancient Indian Music (‘Thesis 
Utrecht 1970). 

Indian music, in ; Handbuch der Oricntalistik. 


Mrs. Drs. D. Paul-Gupta 

ISAA 

Priv.: Kattenburgerplein 72, Amsterdam-C. 
Field: Indian languages and cultures. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


| 
|| 
i 
| 
i 
| 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDOLOGISTS IN THE NETHERLANDS 211 


Drs. D. Plukker 
SONIL 
Field: New Indian languages. 


Drs. R. Poelmeijer 
IK 
Field: Buddhology, Tibetan, Mongolian. 


Dr. J. Roodbergen 

SONIL 

Field: Vyakarana 

Publications: (together with Professor 075, S. D, Joshi)  Patafjali's 
Mahabhisya. 


Dr. R. Sarkar 

IITC 

Priv.: Gacikingahof 1, Zuidhorn. 

Ficld : Indian literature and Bengali. 

Publications : La poétique de Sri Aurobindo et ses rapports ' avec les 
littératures occidentales (Thesis Aix-Marseille, 1968). 

Gita-Govinda : Towards a total understanding (1974). 


Dr. A. A. Scharpé 

SONIL eae 

Priv.: Lourdesstraat 16, Oostakker, Ghent, Belgium. 

Professor of Sanskrit, Amsterdam and Ghent 

Field: Kavya and Ancient Indian Topography 

Publications: Bana’s Kàdambart (Dutch translation) (Thesis Utrecht 1937). 
Edition of the works of Kalidasa. Several papers on Ancient Indian 
Topography. 


Dr, G. H. Schokker 

IL 

Fields: Kavya and Modern Indian languages. 

Publication: The Padataqitaka of Syamilaka, Edit (The Hague—Paris 
1966. Thesis Leiden) and translated (Dordrecht-Boston 1976) 


Drs. J. Schoterman 


IK 
Field: Vedas and Tantras. 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


212 RTAM 


Mrs. Dr. M. van Strien-Gerritsen 


IOL 
Field: Indo-European Linguistics. 


Mrs. Dr. S. Strooker-Gupta 


IOL 
Field : Indian Folklore and Aesthetics. 
Publication: LaksgmI Tantra, Translation and Notes. 


(Thesis Utrecht 1972). 


Drs. E. W. Tiemersma 

IITC 

Priv.: Stoeldraaierstraat 14, Groningen. 
Field : Kavya. 


Drs. J. M. M. Ubaghs 


ISAA . 
Priv.: Florijn 707, Amsterdam-Bijlmermeer. 


Field: Indonesian History.. 


Dr. Tilmann Vetter 

IK 

Professor of Indian Philosophy and Buddhology. 

Special field: Kevlüdvaita and Buddhist Philosophy. 

Publications : Several books and papers in his special field published by 
the Austrian Academy. 


Dr. K. S. J. M. de Vreese 

SONIL 

Priv.: Fass Eliaslaan 34, Baarn. 

Retired Professor of Middle and New Indian languages. 

Publications : Nilamata (Thesis Leiden 1936). 

Contributions to the Critical Pali Dictionary. Several Papers chiefly on 
Dravidian and Munda languages. 


Drs. A. de Vries Robbé 


ISAA 
Priv. : Milletstraat 43/I, Amsterdam-Z. 


Field: Cultural Anthropology of Indonesia, 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


INDOLOGISTS IN ‘THE NETHERLANDS 213 
Dr. K. V. Zvelcbil 

IOL 

Reader of Dravidian Languages, Utrecht University. 
Field: Dravidology. 
Introduction to the Historical Grammar of the Tamil Language (Prague 
1970). The Irula Language (Wiesbaden 1973). A History of Tamil 
Literature (Wiesbaden 1974). 
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शोकोद्गार 


'ऋतम्‌' के विगत खण्डों तथा प्रस्तुत खण्ड के प्रकाशन की मध्यावधि में सुर- 
भारती ने अनेक आराधकों को खो दिया है । इनमें से म० Wo do गोपीनाथ कविराज, Wo Wo 
do राजेश्वर शास्त्री द्रविड तथा डा० सुनीति कुमार चटर्जी की गणना तो देश-विदेश के मूद्धेन्य 
विद्वानों में थी ही, वे सभी परिषद्‌ के सम्मान्य पारिपद भी थे । इनके अतिरिक्त, डा० विश्वन्धु, 
डा० के० वी० अभ्यङ्कर, म० म० पं० सदाशिव शास्त्री मुसलगाँवकर, श्री गोविन्द महारत, 
डा० परशुराम लक्ष्मण: वैद्य, श्री विद्यानन्द विदेह और श्री सुमित्रानन्दन पन्त जैसे विद्वान्‌ 
भी अब इस संसार में नहीं हैं। wa परिवार इन सब मनीषियों को अपनी श्रद्धा- 
safa अपित करता है। 

राजनेताओं में भारत के राष्ट्रपति श्री फख़रुद्दीन अली अहमद और श्री. प्रकुशवीर 
शास्त्री भी अकाल कालकवलित हो गये । हम उनकी स्मृति में श्रद्धावनत हैं | 
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सूचनाएं 
INFORMATIONS 


5 I 
The Fourth World Sanskrit Conference of the International Association 
of Sanskrit Studies (IASS) will be held at Weimar in the German Demo- 
cratic Republic from May 23 to 30, 1979. The Akhila Bharatiya Sanskrit 
Parishad, Lucknow, being a member of the said Association, has been invited 
to participate in the Conference 


II 


The 29th (1977-78) session of the All India Oriental Conference will be 
held at Poona in conjunction with the Diamond Jubilee Celcbcration of the 
Bhandarkar Oriental Research Institute some time in the latter half of 
May 1978. Professor Jan Gonda, a renowned Indologist and a Distinguished 
Member of thé’ Akhila ‘Bharatiya Sanskrit Parishad, Lucknow, has been 
elected the General President of the session and the President of the said Pari- 
shad, Professor K. A. Subramaniam Iyer, has been elected its Vice-President. 


III 


© . The Central Government has been pleased to select Mr. Pieter Tjitse 
Vander Veer, a Dutch. National, for the award of a scholarship under the 
Reciprocal Scholarship Scheme 1977-79 for. doing research on Pilgrimage and 
Sanskrit Mythology at the Akhila Bharatiya Sanskrit Parishad, Lucknow fora 
period of 8 months. Mr. Vander Veer joined the Parishad in the beginning of 
August last and has almost completed his work. In Holland Mr. Vander 
Veer was a pupil of Professor J. Ensink, Professor and Head of the Depart- 
ment of Sanskrit and Indian Culture in the University of Groningen and a 
Distinguished Member (Sammanya Parisada) of the Parishad. . 


IV 
अखिल भारतीय संस्कृत परिपद्‌ में कानपुर विश्वविद्यालय की पी-एच० डी० उपाधि के 
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लिए पञ्जीवद्ध शोध छात्रा, कु० नीलम श्रीवास्तव, को विश्वविद्यालय अनुदान आयोग ने 'जूनियर 
फ़ेलोशिप' देना स्वीकार कर लिया है और उसे उक्त छात्रवृत्ति मिलने भी लगी है । 


V 


परिषद्‌ में कायं करने वाले शोध-छात्र, श्री कृष्ण अवतार बाजपेयी, को कानपुर विश्व- 
बिद्यालय से पी-एच० sro की उपाधि प्राप्त हो गयी है । 


VI 


परिपद्‌ की स्थायी पारिषदा, श्रीमती इग्दुरमा श्रीवास्तव, हालेण्ड में डा० खोण्डा के 
निर्देशन में संस्कृत में पी-एच० डी० के लिए कायं कर रही थीं । विषय था 'ध्रुपद--उसका 
उद्भव, ऐतिहासिक विकास, विधान और वतंमान स्थिति--एक अध्ययन! ("Dhrupada-A 
Study of Its Origin, Historical Development, Structure and Present State’) 
प्रसन्नता की वात है कि गत २ दिसम्बर को उन्हें उनके विश्वविद्यालय से पी-एच० sto की 
उपाधि प्राप्त हो गयी है । उक्त शोध प्रबन्ध डच शासन की सहायता से हालैण्ड में ही प्रकाशित 


हो चुका है । 
VII 


Dr. J. Ensink, Professor and Head of the Department of Sanskrit and 
Indian Culture has donated a sum of onc thousand Gilders; (Rs. 3,000.00 
Approx.) to the Akhila Bharatiya Sanskrit Parishad. A similar donation 
of Rs. 500.00 was made by Prof. H. Hartel, Professor of Indian Art and 
Archaeology, Free University, Berlin and Director of Berlin Museum of 
Indian Art. 


VIII 
वर्ष १९७६-७७ में उत्तर प्रदेश शासन ने निम्नलिखित विद्वानों को उनकी संस्कृत- 
सेवाओं तथा उत्कृष्ट रचनाओं के लिये सम्मानित और पुरस्कृत किया था । इन सभी मनीषियों 
के नाम और पते भी यहाँ पर दिये जा रहे है । साथ में पुरस्कृत रचनाओं के नाम भी दे दिये 
गये e उत्तर प्रदेश शासन तथा सम्मानित, पुरस्कृत विद्वानो को “ऋतम्‌ परिवार की हादिक 
बधाइयाँ । 


संस्कृत का विशिष्ट पुरस्कार . 


डा० वासुदेव विष्णु मिराशी कमला सदन, धर्म पीठ, नागपुर । 

श्री रुद्र प्रसाद अवस्थी राजगोपाल संस्कृत महाविद्यालय, 
र अयोध्या, फैजाबाद । 

डा० धर्मेन्द्र नाथ शास्त्री ३०१, उमिला शास्त्री रोड, मेरठ | 
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पुरस्कृत संस्कृत साहित्यकार 


क्रमाङ्क पुस्तक का नाम 


लेखक का नाम 


पता 


. नेहरूयश:सोरभम्‌ 


. अमृत-मन्यनं-महा- 


काव्यम्‌ 


. गीतमहावीरम्‌ 
. कातन्त्रव्याकरणविमशंः 


. हरियाणा-वैभवम्‌ 


६. भक्तिरत्नावली 


११. 


. पुराणपर्यालोचनम्‌ 


. नाट्यशास्त्रम्‌ 
. गोमहिमाभिनयनाटकम्‌ 
१०. 


शिवमहापुराण की 
दार्शनिक तथा धामिक 
समालोचना 
पातञ्जल-योगसूत्र का 
विवेचनात्मक एवं 
तुलनात्मक अध्ययन 


कालिदास पुरस्कार 
श्री बलभद्रप्रसाद शास्त्री 


गंगा नाथ झा पुरस्कार 
श्री स्वयं प्रकाश शर्मा 
शास्त्री 
विशेष प्रस्कार 
डा० रमेशचन्द्र शुक्ल 


डा० जानकी प्रसाद द्विवेदी 


आचायं राधाकृष्ण शास्त्री 
डा० श्रीकृष्णमणि त्रिपाठी 


sto श्रीकृष्णमणि त्रिपाठी 


साहित्याचायं मधुसूदनशास्त्री 
पण्डित श्रीगोपाल शास्त्री 
डा० रमाशंकर त्रिपाठी 


डा० श्रीमती नलिनी शुक्ल 


भोजीपुरा, बरेली । 


टी/२६|५ रुड़की रोड कॅम्प, मेरठ 
केष्टूण्मेंट | 


ए-१/२३१ जनकपुरी, नयी दिल्ली- 
११००५८ | 

शोध सहायक, डा० सम्पूर्णानन्द 
संस्कृत विश्वविद्यालय, वाराणसी | 
पो० साधु आश्रम, होशियारपुर | 
प्राध्यापक अध्यक्ष, पुराणेतिहास 
विभाग, डा० सम्पूर्णानन्द संस्कृत 
विश्वविद्यालय, वाराणसी । 


प्राध्यापक अध्यक्ष, पुराणेतिहास 
विभाग, डा० सम्पूर्णानन्द संस्कृत 
विश्वविद्यालय, वाराणसी । 


२/२२५ ए, भदैनी, वाराणसी । 
सिगरा, वाराणसी । 
बी-१/१२५-३१ ए डुमराव कालोनी, 
अस्सी, वाराणसी । 


११०/५१ राम कृष्ण नगर, 
कानपुर | 
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क्रमाङ्क पुस्तक का नाम 


१२. भुशुण्डि रामायण 
१३. शुक्ल यजुर्वेद-प्राति- 
शाख्यम्‌ 


१४, आर्यान्योक्तिशतकम्‌ 
१५. मङ्गल्या 


१६. गीताली 
१७. वेदत्रयी परिचय 


१८. अभिज्ञानाशाकुन्तलम्‌ 


१९. संस्कृत-निबन्ध-शतकम्‌ 


२०. संस्कृत-निवन्ध-निकुञ्ज 


२१. साहित्यविवेकः - 
२२. कर्णभारम्‌ 


२३. मेघदूतम्‌ 


लेखक का नाम 


डा० भगवती प्रसाद सिंह 
डा० वीरेन्द्र कुमार वर्मा 


विविध पुरस्कार 


डा० राजेन्द्र मिश्र 


_ Ait उमाकान्त शुक्ल 


डा० चन्द्रभानु त्रिपाठी 
डा० ओमप्रकाश पाण्डेय 


e डा० हरिदत्त शास्त्री 
प्रो) शिववालक l 
füàdt... 

Sto कपिलदेव द्विवेदी 


डा० वासुदेव कृष्ण चतुर्वेदी 


Sto विश्वनाथ भट्टाचार्य 
डा० सुधाकर मालवीय 


डा० दयाशंकर शास्त्री 


पता 


साकेत, बेतिया हाटा, गोरखपुर । 


संस्कृत-पालि विभाग, काशी हिन्दू 
विश्वविद्यालय, वाराणसी । 


१३२, टैगोर टाउन, इलाहाबाद | 
संस्कृत विभाग, एस० डी० कालेज, 
मुजफ्फर नगर । 

३४, बलरामपुर, इलाहावाद-२ । 

प्राध्यापक, संस्कृत विभाग, सी० 
एस० नेहरू कालेज, हरदोई | 


द्वारा WAH, रामवाग, कानपुर-१२। 


प्रधानाचार्य, राजकीय स्नातकोत्तर 
महाविद्यालय, गोपेश्वर (चमोली) । 
रीडर-अध्यक्ष, संस्कृत विभाग, 
प्राच्य दर्शन, महाविद्यालय, वृन्दा- 
वन, मथुरा । 

संस्कृत-पालि विभाग, काशी हिन्दू 
विश्वविद्यालय, वाराणसी । 


` संस्कृत-पालि विभाग, काशी हिन्दू 


विश्वविद्यालय, वाराणसी à 


प्राध्यापक, प्राच्य संस्कृत विभाग, 
लखनऊ विश्वविद्यालय, लखनऊ |, 
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. श्री विन्ध्येशवरी प्रसाद शुक्ल 
. श्री मंगल दत्त त्रिपाठी 


३. श्री जगदीश प्रसाद शर्मा 


. श्री जयकृष्ण किमेठी 


५. श्री भीष्म दत्त वैदिक 


१०. 


. श्री वालाजी पेढ़कर 
. श्री रामजी शास्त्री द्राविड 


. श्री सुदर्शन उपाध्याय 


. श्री मनोहरलाल द्विवेदी 


श्री भगवत प्रसाद मिश्र 


219 


पुरस्कृत वेद पण्डित 


पता 


ग्राम कुढवा, To नई कोट, गोरखपुर । 
वी-१/८४, जे-अस्सी, वाराणसी | 


गौरीशंकर आश्रम, खड़खड़ी, हरिद्वार, सहःरन- 
पुर। 
ग्राम किमोठा, पो० रडुवा, चमोली । 


श्री साङ्गवेद महाविद्यालय, नरवर, नरौरा, 
बुलन्दशहर । 


दूध विनायक, २३/२३ गोविन्दघर, वाराणसी । 


We Wo गोयनका संस्कृत महाविद्यालय, 
ललिताघाट, वाराणसी । 


जो० Wo गोयनका संस्कृत महाविद्यालय, 
ललिताघाट, वाराणसी । 


डा० सम्पूर्णानन्द संस्कृत विश्वविद्यालय, वारा- 
णसी । 


३२/१७ ब्रह्म नाल वाराणसी । 


IX 


परिपद्‌ के संस्थापक मण्डल के सदस्य और उसके वर्तमान अध्यक्ष तथा परिपद्‌ के शोध- 
संस्थान के अवेतनिक निदेशक प्रो० To अ० सुब्रह्मण्य अय्यर को १९७५-७६ में और 'ऋतम्‌' 


E 


के सम्पादकमण्डल के सदस्य तथा परिपद्‌ से प्रकाशित 'कविराज-अभिनन्दन-ग्रत्थ' के प्रधान 
सम्पादक डा० वावू राम सक्सेना को वर्ष १९७७ में उनकी संस्कृत सेवाओं के लिये उत्तर प्रदेश 
शासन द्वारा विशिष्ट पुरस्कार से सम्मानित किया गया था उत्तर देश शासन तथा सम्मानित 
मनीपियों को हादिक बधाइयाँ । 


X 


The Government of Uttar Pradesh has bcen pleased to sanction a 


recurring grant of Rs. 20,000.00 per year to the Parishad with effect from the 
year 1978-79. It has also bcen pleased to sanction a grant of Rs. 27,500.00 
on an ad-hoc basis for the financial year 1977-78. The Parishad expresses its 
Sense of gratitude for the Government for this kind gesture 
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अवधूतसिद्धविरचितम्‌ 
भक्तिस्तोत्रम 
| (प्रस्तावना, हिन्दी अनुवाद और टिप्पणी सहित) 


THE 
BHAKTISTOTRA 
OF 
AVADHUTASIDDHA 


wich 


Introduction, Hindi Translation and Notes 


सम्पादक 
(स्व०) Ho Ao डा० गोपीनाथ कविराज 


अखिल भारतीय संस्कृत-परिषद्‌ 
लखनऊ 


१६७० 
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प्रकाशक-- 
अखिल भारतीय संस्कृत-परिषद्‌ 
महात्मा गाँधी मार्ग, हजरतगंज 
लखनऊ-२२६००१ 

फ़ोन: ४ ३९६२ 


@अखिल भारतीय संस्कृत-परिषद्‌, लखनऊ 


मुद्रक "Rc : 
पूनार मुद्रक 

११७, नजीरावाद, लखनऊ 

फ़ोन: ४ ३७ ५७ 
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प्रस्तावना 


लखनऊ के अखिल भारतीय संस्कृत-परिपद्‌ के पुस्तकालय में, वाराणसी के सरस्वती 
भवन पुस्तकालय और हिन्दू बिषवविद्यालय के सयाजीराव गायकवाड पुस्तकालय में शारदा 
लिपि के ग्रन्थों का नवीन संग्रह हुआ है, यह सूचना मिलने पर मैंने योगतन्त्र विभाग के 
व्याख्याता श्री व्रजवल्लभ द्विवेदी को इन संग्रहो का सावधानी से अवलोकन करने के लिये वहा 
था । उन्होंने मुझे संस्कृत-परिपद्‌ के पुस्तकालय में विद्यमान शारदा लिपि के कतिपय स्तोत्र 
एवं तन्त्र ग्रन्थों को सूची दी । इनमें से कुछ ग्रन्थों को चुनकर उनकी प्रतिलिपि भिजवाने के 
लिये मैंने संस्कृत-परिपद्‌ के मन्त्री श्री गोपालचन्द्र सिंह जी को लिखा । उन्होंने उन सभी ग्रंथों 
की प्रतिलिपि भेजते हुये मुझे लिखा कि इनमें से छोटे ग्रन्थों का प्रकाशन संस्क्रत-परिपद्‌ की 
अनुसन्धान पत्रिका 'ऋतम्‌' में सम्भव हो सके तो हमें प्रसन्नता होगी । इस प्रस्ताव पर मैंने 
उनको अपनी स्वीकृति भेज दी । फलस्वरूप अवधूतसिद्ध का यह भक्तिस्तोत्र प्रथमतः विद्वानों 
के समक्ष उपस्थापित किया जा रहा है । 

इसका सम्पादन दो मातृकाओं के आधार पर किया गया है। प्रथम मातृका अखिल 
भारतीय संस्कृत-परिपद्‌, लखनऊ की तथा दूसरी राजस्थान प्राच्यविद्या प्रतिप्ठान, जोधपुर की 
है । इस दूसरी मातृका की सूचना भी थ्री ब्रजवल्लभ डिवेदी को राजस्थान-यात्रा के प्रसंग में 
जोधपुर जाने पर मिली । लखनऊ मातृका को टिप्पणियों में 'ल' और जोधपुर मातृका को 'जो' 
संकेत दिया गया है । इन दोनों मातृकाओ का परिचय इस प्रकार है । 


ल०--क्रमसंख्या २३९३, शारदालिपि, आकार Yo x १२.९ £o, पत्रसंख्मा ६, प्रतिपृप्ठ 
पंक्ति ११, प्रतिपंक्ति अक्षर ३६, लिपिकाल नहीं दिया गया है । देखने में मातृका प्राचीन & 
और इसके किनारे कटे-फटे तथा कीटदप्ट हैँ । इस मातृका में अनुत्तराष्टिका प्रमृति ९ ग्रन्थ हूँ 
और यह भक्तिस्तोत्र इसके १४३-१४८ पत्रों में निवद्ध है । स्तोत्र का आरम्भ-"ओं स्वस्ति 
ओं नमो भगवते वासुदेवाय'' से होता है । 


जो०---क्रमसंख्या १११०६, देवनागरी लिपि, आकार XW Fo मी०, पत्रसंख्या 
५, प्रतिपृष्ठ पंक्ति २४, प्रतिपंक्ति अक्षर २२, लिपिकाल नहीं दिया गया हे। इस मातृका में 
बोधविलास प्रभृति ग्रन्थ हैं और यह स्तोत्र इसके २२-२६ पत्रों में frag है। स्तोत्र का आरम्भ 
(औं नमो नेत्ननाथाय” से होता है । 
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भक्तिस्तोत्र का १७ वां और २१ वां इलोक अभिनवगुप्तकृत परमार्थसार की योगराज- 
कृत टीका में उद्धृत है ।' १७ वां इलोक भोजराज कृत तत्त्वप्रकाश की कुमाररचित टीका में 
भी उपलब्ध है ।' अभिनवगुप्त के शिष्य क्षेमराज ने भट्ट उत्पल की शिवस्तोत्नावली की अपनी 
टीका में ३८ वें इलोक के “येनामलस्फुरित” इतने अंश को उद्धृत किया है।' स्वयं अभिनवगुप्त 
ने ईश्वरप्रत्यभिज्ञाविवृतिविम्शिनी में २९वें श्लोक को उद्धृत किया है। इसी श्लोक का 
“प्राकाम्यामात्मनि यदा प्रकटीकरोपि व्यक्तीः” इतना अंश ईश्वरप्रत्यभिज्ञाविमशिनी में भी 
मिलता है ।' ईइवरप्रत्यभिज्ञाविवृतिविर्माशनी में यहां के ३२वें इलोक का “अव्याहतस्य भगवान्‌” 
इतना अंश उपलब्ध gl यशस्तिलकचम्पु के रचयिता प्रसिद्ध जैनाचार्यं सोमदेवसूरि ने भी अपने 
ग्रन्थ में इस स्तोत्र के ३६ वें श्लोक को दो स्थानों पर” और ४६ वें इलोक को एक स्थल पर” 


उद्धृत किया है । 


इतिहासविद्‌ जानते हैं कि काश्मी राभिजन महान्‌ साहित्यिक और आगम दर्शन के मर्मज्ञ 
मनीपिप्रवर अभिनवगुप्त ईसा की दसवीं शताब्दी के अन्त और ग्यारहवी शताव्दी के प्रारम्भ 
में विद्यमान थे' और कर्णाटाभिजन सोमदेव सूरि ने अपने ग्रन्थ यशस्तिलकचम्पू को सन्‌ ९५९ 
ई में पूरा किया था।'* काइमीर से लेकर कर्णाटक तक के विद्वानों के द्वारा उपयुक्त स्थलों पर 
आदरपूर्वक स्मरण किये जाने के कारण तथा इस स्तोत्र की उपलब्ध दोनों मातूकाओं में 
अवधूत नाम के साथ सिद्ध पद के प्रयोग के कारण यह निविवाद रूप से मानना पड़ेगा कि 
अवधूत सिद्ध ईसा की १० वीं शताव्दी के मध्य भाग के qd ही देश के मूर्धन्य भनीपियों में 
अपना स्थान वना चुके थे । 

वेद, पुराण आदि में तो विभिन्न देवी-देवताओं के स्तोत्र उपलब्ध होते ही हैं, साहित्यिक 
और दार्शनिक स्तोव्र-साहित्य उससे कहीं अधिक प्राचीन और विशाल है, किन्तु जसा कि साहित्य 


१-द्रेष्टव्य-पृ० ३० एवं Jo ६२ 
२--ष्टव्य-.. पृ ० ५४ 
३-द्रष्टव्य--.पृ० २२७ 
४-द्रष्टव्य--भा० २, Jo १७३ 
४--द्रेष्टव्य--भा० १, पृ? ३३३ (सरस्वतीभवन ग्रन्थमाला संस्करण) । 
इ--प्रेष्ट्य--भा० 3, Jo ३२६ z 

S— अप्टव्य--भा० 3, Jo २५५, २७२ निर्णयसागर प्रेस, वंबई संस्करण 
८-्रप्टव्य--भा० २, Jo २५५ 

९-ऱद्रेष्टवय--डा० कान्तिचन्द्र पाण्डेय--अभिनवगृप्त, द्वितीय संस्करण, To ९ 


१०-यशस्तिलक एण्ड इण्डियन कल्चर, प्रीफेस, qe VIT 
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के इतिहास ग्रन्यों में बताया गया है कि वैष्णव आचार्यो और पुराणों में 'जितन्ते' स्तोत्र बहुत 
प्रसिद्ध है । इसका प्रथम इलोक महाभारत के शान्तिपवं के अंश नारायणीयोपाख्यान में मिलता 
है agag के अभिवर्मकोश की व्याख्या 'स्फुटार्था' में यशोमित्न ने किसी स्तोत्रकार का यह 
इलोक उद्धृत किया है-- 


न ते प्रायोगिकं किच्चित्‌ कुशलं कुशलान्तग । 


इच्छामात्राववद्धा ते यत्र कामावसायिता ॥ (२.४४) 


वैष्णव, शैव, जैन, वौद्ध सभी सम्प्रदायो के आचार्यो की एक लम्बी परम्परा रही है, जिसमें 
अपने इष्टदेव की स्तुति के व्याज से परपक्ष का निरसन और स्वपक्ष की स्थापना करने वाले 
उत्कृष्ट स्तोत्रसाहित्य की रचना हुई है । विद्याधिपति के अनुभवस्तोत्र और प्रमाणस्तुति, 
भट्टप्रद्युम्न का तत्त्वगर्भस्तोत्र, अज्ञातकर्तू क ज्ञानगर्भ स्तोत्र, आगमरहस्य स्तोत्र और रहस्य- 
स्तोत्र, दिवाकर वत्स का कक्ष्यास्तोत्र, भट्टनारायण की स्तवचिन्तामणि, भट्टनायक, भट्ट 
दामोदर और राजानक राम के अज्ञातनामा स्तोत्र, भट्ट उत्पल की शिवस्तोत्रावली, णम्भुनाथ का 
क्रमस्तोत्र, चिद्गगनचन्द्रिका और चिद्विलासस्तव आदि शैव, शाक्त और वैष्णवस्तोत्र; भक्तामर- 
स्तोत्र, कल्याणमन्दिरस्तोत्र आदि जैन स्तोत्र और स्रग्धरास्तोत्न सरीखे बौद्ध स्तोत्र ईसी परम्परा 
की देन हँ । यशस्तिलकचम्पू में हस्तामलकस्तोत्र का यह इलोक उद्धृत है'-- 


*समस्तेपु वस्तुष्वनुस्यूतमेक॑ समस्तानि वस्तूनि यत्र स्पृद्दन्ति । 
वियद्वत्सदा शुद्धिमद्यत्स्वरूपं स सिद्धोपलब्धि: स नित्योऽहमात्मा ॥ 


उत्कृष्ट साहित्यिक और दाशंनिक प्रतिभा की प्रतिस्पर्धा से प्रसूत, विस्तृत कालखण्ड में रचे 
गये इस विशाल साहित्य को अभी प्रकाश में नहीं लाया जा सका है । इस ओर प्रयत्न 
अपेक्षित है 1 


मालूम होता है कि स्तुतिकारों को वसन्ततिलका छन्द ने बहुत आकृष्ट किया था। अवधूत 
सिद्ध का यह स्तोत्र इसी छन्द में निवद्ध है। भक्तामरस्तोत्र और कल्याणमन्दिरस्तोत्र का भी 
यही छन्द है । इन दोनों स्तोत्रों के सम्बन्ध में हम आगे चर्चा करेंगे। उत्पल वेष्णव की स्पन्द- 


१--अध्याय ३३६, इलोक ४४ गीताप्रेस, गोरखपुर संस्करण । 

२३--द्रप्टव्य--भा ० 3, qo २५४, निर्णयसागर संस्करण | 

३--हस्तामलकस्तोत्र का यह तेरहवां इलोक है । “घुद्धमच्छस्वरूपं स नित्योपलब्धिस्वरूपों 
मात्मा” यह्‌ पाठ वहां उत्तराध का है । 
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¥ ऋतम्‌ 
प्रदीपिका में आगमरहस्यस्तोत्र के कुछ इलोक उपलब्ध होते हैं! । उनका भी यही छन्द है । वहां 
का निम्नलिखित इलोक अन्यत्र भी उपलब्ध है 

येऽपीइ्यरं व्यपदिशन्ति निमित्तहेतु दत्तस्तिलाञ्जलिरमीभिरिहेशितायं i 
अन्यांङ्गवोपगमनेन वशीकृतस्य कामीश्वरस्थितिममी वत संगिरन्ते ॥ 


इस इलोक फो और यहां के अन्य इलोकों को भी देखने से ऐसा प्रतीत होता है कि कहीं यह 
स्तोत्र भी अवधूत सिद्ध का ही तो नहीं है। 


यशस्तिलकचम्पू में गज की स्तुति में कुछ इलोक इसी छन्द में उपलब्ध होते है' | वहां का 
निम्न इलोक अवधूत सिद्धके मंगलइलोक से तुलनीय हैं:-- 


सामोदूभवाय शुभलक्षणलक्षिताय दिव्यात्मने सकलदेवनिकेतनाय । 
कल्याणम ङ्गलमहोत्सवकारणाय तुभ्यं नमः करिवराय वराय नित्यम्‌ ॥ 


इस पद्य पर स्पष्ट ही अवधूत की छाप दृष्टिगोचर होती है । दुर्गासप्तशती के चतुर्थाध्याय की 
शक्रादिस्तुति, स्कन्दपुराण काशीखण्ड की दुण्डिराज गणेश की स्तुति“ और देवीभागवत की 
विष्णुकृत देवीस्तुति` भी इसी छन्द में है । इस प्रकार हम देखते हैं कि इप्टदेव की स्तुति के 
लिये वसन्ततिलका छन्द न केवल स्तुतिकारों में अपितु पुराण साहित्य में भी बहुत प्रचलित 
रहा है। ; 


हमने ऊपर बताया है कि भक्तामरस्तोत्र और कल्याणमन्दिरस्तोत्र की रचना भी इसी 
छन्द में हुई है। इसके अतिरिबत इन स्तोत्रो में अन्य समानतायें भी हैं, जैसे कि स्तोत्र के 
अन्त में प्रत्येक स्तोत्रकार ने अपने नाम का निदेश किया है । स्तोत्र के प्रारम्भ में इप्टदेव की 
बन्दना के वाद अपने लिये विगतत्रप, हतत्रप, जडाशय आदि शब्दों का प्रयोग करते हुये विनीत 
भाव से बताया गया है कि यह सच है कि आपकी स्तुति देवगुरु वृहस्पति भी नहीं कर सकते, 
तदनन्तर भी हमारा यह कार्य धृप्टता ही कहा जायगा | मध्य मध्य में पदावली अथवा भावों 
में अनेक स्थलों पर तीनों स्तोत्रों में समानता मिलती है। इष्टदेव का गुणगान करने के वाद 
अन्तिम इलोंकों में आत्मनिवेदन करते हुये स्तोत्र की फलस्तुति पढ़ी गई है । इन समानताओं 


१--द्ष्टव्य--तत्त्रसंग्रह, प्रथम भाग, Jo १०० संस्कृत विश्वविद्यालय प्रकाशन | 
२--स्वच्छन्दतन्वोद्योत--क्षेमराजकृत, भा० ६, Jo Y 

३--्रष्टव्य-भा० १, To ३०० निर्णयसागर प्रेस, बंबई संस्करण | 
४-द्रप्टव्य--अध्याय ५७, शलोक २६-४५ 

५-ब्रप्टव्य-स्कन्द ३, अध्याय Y, इलोक ३०-४८ 
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प्रस्तावना " 


को देखने रो ऐसा प्रतीत होता है कि ये स्तोत्रगार एक दुसरे से परिचित थे। भक्तामरस्तोत्र 


भवितस्तोत्र के अधिक निकट है और कल्याणमन्दिरस्तोत्र भक्तामरस्तोत्र के । इन तीनों 
स्तोत्रकारों में प्राचीनतम कौन है ? यह एक विचारणीय seq है । 


भक्तामरस्तोत्र और कल्याणमन्दिरस्तोत्र का प्रकाशन निर्णयसागर प्रेस, बंबई से काव्य- 
माला के सप्ताम गुच्छक के अन्तर्गत हुआ था। इनके अन्य संस्करण भी हो चुके हैं । 
प्रसिद्धि के आधार पर सिद्धेन दिवाकर को कर्थाणमन्दिरस्तोत्र का रचयिता माना गया है! । 
इस स्तोत्र के अन्त में स्तोत्रकार ने अपना नाम कुमुदचन्द्र दिया है । इस प्रसंग में इस स्तोत्र 
के टीकाकार का कहना है कि यह नाम उनको दीक्षा के अवसर पर गुरु का दिया हुआ 31 
प्रसिद्ध दार्शनिक सिद्धसेन दिवाकर को यदि इस स्तोत्र का रचयिता माना जाता है तो यह 
मानना पड़ेगा कि इस स्तोत्र की रचना भक्तामरस्तोग्र के पहले हुई है, किन्तु ऐतिहासिक इस 
बात से सहमत नहीं हैं । इतिहासविद्‌ डा० wo बी० कीथ कहना है कि कल्याणमरिद रस्तो्र 
भक्तामरस्तोत्र के अनुकरण पर लिखा गया है? । कल्याणमन्दिरस्तोत्र की अपेक्षा भवगामरस्तो त्न 
की भाषा अवश्य ही प्रसाद गुण युक्त है। संस्कृत विश्वविद्यालय के जैनदशंन के प्राध्यापक 
श्री अमृतलाल जैन ने अभी भक्तामरस्तोत्र का नया संस्करण प्रकाशित कराया है। श्री 


अमृतलाल जी ने आचार्य कुमुदचन्द्र की अवस्थिति राजा सिद्धराज जगप्रसिद्ध (१२ वीं शताब्दी) 
के समय में बताई है? । 


भवतामरस्तोत्न के टोकाकारो की उक्ति के आधार पर स्तोत्रकार मानतुंग को सम्राट 
श्रीहर्प का दरबारी कवि माना गया है* । सुभापित ग्रन्यो में एक श्लोक मिलता है— 


अहो प्रभावो वाष्देव्या यन्मातङ्गदिवाकरः | 
श्रीहपंस्याभवत्‌ सभ्यः समो वाणमयूरयोः ॥ 


कुछ विद्वान्‌ स्तोत्रकार मानतुंग को इस इलोक में पठित मातंग दिवाकर से अभिन्न मानते Ed 
किन्तु To Qo ato कीथ का अभिप्राय है कि मानतुंग का समय वाण से १५० से २०० वर्ष 
बाद तक हो सकता है ॥ इतिहासज्ञ एम० कुष्णमाचारी* ने मालवा के चालूक्यवंशीय राजा 


१--काव्यमाला, सप्तम गुच्छ, Jo qo की टिप्पणी द्रष्टव्य | 
२--ए हिस्ट्री आफ संस्कृत लिटरेचर, प्रथम संस्करण, go २१५ 
३--भक्तामरस्तोत्र प्रस्तावना, To १६ 

४--काव्यमाला, सप्तम गुच्छक, Jo १ की टिप्पणी द्रष्टव्य 1 
4—U हिस्ट्री आफ संस्कृत लिटरेचर, प्रथम संस्करण, Jo २१५ 
६- हिस्ट्री आफ क्लासिकल संस्कृत लिटरेचर, go ३२९ 
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& "ETH 
वैरसिह के समय (८२५-९०० ई०) में इनकी स्थिति मानी है। काव्यमाला के सम्पादक ने 
मेरतुंगप्रणीत प्रबन्धचिन्तामाण (go ४४-४५) के प्रमाण पर लिखा है कि जिस समय 
मालयमण्डल में भोजराज का शासन था, उसी समय गुजरात में चौलुक्य राज भीम राज्य करते 
थे! । आगे चलकर यहां बताया गया है कि भोजराज की सभा में वाण और मग्रूर के साथ 
मानतंग ने शास्त्रार्थं किया था और इन्हीं के दरवार में रहते हुये उन्होंने भक्तामरस्तो्र की 
रचना की । ईसा की ११ वीं शताब्दी में मालवमण्डल में भोज भौर गुजरात में भीमदेव एक 
ही समय में शासन करते थे, यह निविवाद है । इनके समय में बाण और मयूर की उपस्थिति 
उसी प्रकार की मानी जायगी जैसी कि भोजप्रवन्ध में राजा भोज के दरवार में कालिदास, 
माघ आदि की उपस्थिति । मेरुतुगप्रणीत प्रवन्धचिन्तामणि में दी गई वाण और मयूर के साथ 
हुये मानतुंग के शास्त्रार्थं को घटना ही परवती टीकाकारों की इस कल्पना का आधार हो 
सकती है कि मानतुंग श्रीहर्ष के दरवारी कवि थे । यही समय भक्तामरस्तोत्रकार मानतुंग का 
माना जा सकता है । इस स्तोत्र पर जो टीका अथवा मन्त्रोद्धार साहित्य लिखा गया, अथवा 
जहां कहीं भी इस स्तोत्र के उद्धरण मिलते हैं, वे सब कृतियां ग्यारहवीं शताब्दी fo के बाद 
की ही उपलब्ध Bg भोजकृत सरस्वतीकण्ठाभरण में पंचस्तवी के तृतीय स्तव (घटस्तव) 
का १८ वां इलोक उद्धृत है? । aga araa है कि पंचस्तवी के रचयिता धर्माचार्य ही भोज के 
दरबार में कालिदास के रूप में प्रसिद्ध रहे हैं । इनका प्रथम स्तव (लघुस्तव) भी भवतामर- 
स्तोत्र के समान ही मन्त्रय है । अधिक सम्भव है कि इन स्तोत्नों के रचयिता एक साथ ही 


भोज के समय में विद्यमान et 


ऊपर हमने बताया है कि यशस्तिलकचम्पू के रचयिता जैनाचार्य सोमदेवसूरि ने अवधूत 
सिद्ध के प्रस्तुत स्तोत्र के दो इलोको को उद्धृत किया है और इन्होंने अपना ग्रन्थ ९५९ ई० में 
पुरा किया ari इस समय तक जैन आचायों में पुष्पदन्त के महिम्नस्तव के समान अवधूत 
सिद्ध का यह स्तोत्र भी प्रसिद्ध हो गया था. । यह अनुमान करना क्या अनुचित होगा कि 
मानतुंग ने अपनी कृति भक्तामरस्तोत्र की रचना की प्रेरणा इसी स्तोत्र से ली ? दोनों स्तोत्रों 
में बहुत सी समानतायें देखने को मिलती हैं, यह बात ऊपर कही जा चुकी है। भक्तामरस्तोन 
की भाषा की अपेक्षा अवधूत सिद्ध की भापा अवश्य ही अधिक सरल और ओजपूर्ण है। 


१--काव्यमाला, सप्तम गुच्छक qo १ की टिप्पणी द्रष्टव्य । 

२-प्रबन्धचिन्तामणि, मेरुतुंगाचायं, To २५ 

३--सरस्वतीकण्ठाभरण, पंचम परिच्छेद, go ६२१ निर्णयसागर प्रेस संस्करण i 
४--यशस्तिलकचम्पू, भा० २, To २५५ में महिम्नस्तोत्र का एक इलोक उद्धृत है । 
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प्रस्तावना ७ 


अवधूत सिद्ध के समय के सम्बन्ध में अभी इससे अधिक कुछ नहीं कहा जा सकता कि 
ये यशस्तिलकचम्पूकार सोमदेव सुरि के पहले अवश्य विद्यमान थे | स्तोत्रकार द्वतवादी 
शैवागमों से, पुर,णो से और उनकी समन्दयारिमका दृष्टि से बहुत प्रभावित है 1 स्तुतिकार जव 
यह कहते हैं :--- 


तीर्थक्रियाव्यसनिनः स्वमनीपिकाभि- 
wea तत्त्वमिति यद्यदमी वदन्ति । 
तत्तत्‌ त्वमेव भवतोऽस्ति न किञ्चिदन्यत्‌ 
संज्ञामु केवलमयं विदुपां विवादः ॥ (इलो० २१) 
तो ऐसा प्रतीत होता है कि उनके समय में विभिन्न भारतीय धर्मों में परस्पर समन्वय की 
प्रक्रिया प्रखर हो उठो थी । इस प्रकार आनुमानिक रूप में इनका समय ईसा की सातवीं से 
नवीं शताब्दी के मध्य में रबखा जा सकता है। इतिहासविदों के मन में gaard शैवागमों का 
प्रसिद्धि और बिस्तार का प्रायः यही समय है । 


Mrama के योगपाद' की व्याख्या करते हुये नारायण कप्ठ ने अवधूत गुरु के इस श्लोक 
को उद्धृत किया है — 
यथा नीता रसेन्द्रेण धातवः शातकुम्भताम्‌ | 
पुनरावृत्तये न र्युस्तद्वत्‌ त (त्व) न्मतचोदिताः॥ 
अर्थात्‌ पारद यदि किसी धातु को सुवणं बना देता है तो फिर वह घातु पुनः अपनी पूर्व स्थिति 
में नहीं आती, इसी प्रकार शंबमत का अनुकरण करने वाले की भी पुनरावृत्ति अर्थात्‌ पुनर्जन्म 
नहीं होता । भक्तिस्तोत्र के ३०वें इलोक में भी इसी अभिप्राय की अभिव्यक्ति हुई है । 


तत्वप्रकाश और रत्नत्र्‍य' की अधोरशिवाचार्य की टीका में दो अन्य अनुष्टुप्‌ शलोक सिद्ध 
गुरु के नाम से उद्धृत हैं । हमारा अनुमान है क्रि अवधूत गुरु को ही यहाँ पर सिद्धगुद के नाम 
से अभिहित किया गया है । 

सद्योज्योतिक्कत परमोक्षनिरासकारिका की रामकण्ठकृत टीका: में “दाह व्यासाक्षिण्यां 
तत्रभवानवधूतः'' लिखने के वाद निम्नलिखित वाक्य दिया गया है — 


“परमशिवः सिद्धान्‌ प्रत्युपरताधिकारोऽप्यन्येष्वनुपरताधिकारः सिद्ध: । 
पुनरेकान्तेन सर्वत एवोपरताधिकार इति भेद इति ।” 


१-त्रष्टम्प- Jo ४३, काश्मीर ग्रन्थमाला संस्करण | 

२-दरष्टव्य--पू० ४७, अष्टप्रकरण, वाणी विलास मुद्रणालय, श्रीरंगम्‌ संस्करण । 
३-द्रष्टब्य--पृ० ६४, अष्टप्रकरण, वाणी विलास मुद्रणालय, थीरंगम्‌ संस्करण t 
४-दष्टव्य--पृ० ७, अष्टप्रकरण, वाणी विलास मुद्रणालय, श्रीरंगम्‌ संस्करण | 
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द ऋतम्‌ 


इस उद्धरण से मालूम होता है कि अवधूत सिद्ध ने व्यासाक्षिणी नाम का कोई ग्रन्थ लिखा 
था । नाम से ऐसा प्रतीत होता है कि यह किसी ग्रन्थ की व्याख्या हो सकती है। इस प्रकार 
हम कह सकते हैं कि भक्तिस्तोत्न के अतिरिक्त अवधूत सिद्ध ने एक ग्रन्य अनुष्टुप्‌ छन्दोमय और 
दूसरा व्याख्यामय लिखा था । सेद है कि ये ग्रन्थ आज उपलब्ध नहीं है । 


प्रस्तुत स्तोत्र में ६५ श्लोक हैं। मंगल इलोक के वाद द्वितीय इलोक में स्तोत्नकार ने 
विनीत भाव से बताया है कि शिव-भक्ति ही मुझे बलपूर्वक इस स्तोत्र की रचना में प्रवृत्त कर 
रही है । बाद के चार इलोकों में स्तुतिकार ने बताया है कि वह शिव की ही स्तुति में क्यों 
प्रवृत्त हुआ | तदनन्तर ३६ इलोक पर्यन्त बौद्ध, सांख्य, बैदिक, न्याय वैशेपिक, वैयाकरण आदि 
के मतों की चर्चा करते हुये बताया गया है कि इनके द्वारा प्रतिपादित परमतत्व शिव से भिन्न 
नहीं है । साथ ही इनमें शैवागम के विशिष्ट सिद्धान्तो की भी चर्चा की गई है । इसके बाद ३७ 
से लेकर ५४ शलोक पर्यन्त तथा ५७ वें इलोक में भी विभिन्न पौराणिक तथा आगमिक कथाओं 
में वणित शिव के पराक्रम, अनुग्रह आदि का वर्णन मिलता है । अवशिष्ट इलोको में अपने 
उद्धार के सिये भगवान्‌ शिव से विनम्र भाग से विनती की गई है । अन्तिम इलोक में स्तुतिकार 
का कहना है कि शिव की स्तुति की रचना से जो. कुछ थोड़ा बहुत पुण्य मुझे प्राप्त हुआ हो, 
उसके प्रभाव से साधारण जन में भी भगवान्‌ शिव के प्रति भक्ति जागे । 


^ ` B ce 
इस स्तोत्र में शिव की स्तुति के व्याज से सिद्धान्त शैवागम के दार्शनिक सिद्धान्तों को 
प्रतिपादित किया गया है । इसका सुगमता से अवबोध हो सके, इसके लिये यहाँ सिद्धान्त शैव 
दर्शन का संक्षिप्त परिचय दिया जा रहाहै। 


इस मत में पति, पशु और पाश ये तीन पदार्थ हैं । शिव को यहां पति शब्द से अभिहित 
किया गया है । शिव व्यापक, एक, नित्य, अखिल तत्वग्राम का, संसारजाल का कारण और 
ज्ञान- क्रिया स्वभाव है । इच्छा आदि समग्र शक्तियां इसमें निलीन रहती हुई अपना कार्य करती 
हैं, अत एव यह सर्वानुग्राहक कहलाता है । पशु और पाश पर अनुग्रह करने की दृष्टि से इसका 
पहला उन्मेप शक्तितत्व के नाम से परिचित होता है । वह शक्तितत्व शिवतत्व में सदा अविना- 
भाव से रहता है । पाश निर्मुक्त मुक्त जीव भी शिव से अभिन्न हो जाते हैं, किन्तु ये जिसके 
अनुग्रह से मुक्त होते हैं, बह अनादि aaa शिव एक ही है । इसका शरीर मन्त्रमय है । अपनी 
विभिन्न शक्तियों के माध्यम से वह सृष्टि, स्थिति, संहार, निग्रह और अनुग्रह इन पंच कृत्यों 
का सम्पादन करता है । शिव की शक्तियों का निमीलन और उन्मीलन व्यापार निरन्तर 
चलता रहता है | शवितयों की निमीलनावस्था में यह सारा विश्व शिव में लीन हो जाता है 
और शिव की सिसूक्षा होने पर शक्तियां उन्मीलित होकर जगत्‌ का उद्भाव करती हैं। शिव 
अणु और महान्‌, अनेक ऑर एक, उग्र और प्रशान्त आदि अनेक परस्पर विरोधी गुणों का 
आश्रय है । सारा जगत्‌ इसमें सुत्न में मणियों के समान गुंथा हुआ है। 


शिव की निग्रह शक्ति जीव को पाशों से ढक देती है, तव वह अणु जीव पशु कहलाता 
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है । इस अवस्था में शिव के सर्वज्ञता, स्वतन्त्रता आदि छः गुण इसमें लुप्त हो जाते हैं । ये 
पशु तीन प्रकार के होते है--विज्ञानाकल, प्रलयाकल और सकल । विज्ञानाकल मल से Haq, 
प्रलयाकल मल .और कर्म से मुक्त और सकल मल, माया और कमं से मुक्त होता है । विज्ञाना- 
कल समाप्तकलुप और असमाप्तकलुष के भेद से दो प्रकार का होता है। समाप्तकलुप विज्ञाना- 
कल पशुओं को शिव अनुग्रह करके आठ विद्येइवरों के पदों पर प्रतिष्ठित करते हैं भौर असमाप्त- 
कलुप विज्ञानाकलों को सप्तकोटि महामन्त्रों का पद देते हैं प्रलयाकलों में भी जिनके मल 
और कमं पक्व हो जाते हैं, उनको शिव भुवनपतित्व प्रदान करते हैं और अपक्व मल कर्म वाले 
प्रलयाकल जीव पुयंप्टकमय देह से निखिल योनियों में भ्रमण करते रहते हैं ।' शेप जीव सकल 
कहलाते हुँ । पक्वकलुष और अपक्वकलुप के भेद से सकल भी दो प्रकार के होते हैं । 


परमेश्वर की दो प्रकार की विशिष्ट शक्तियां इस संसार में कार्यरत हैं--एक वन्धकरी 
और दूसरी मोचिका । वन्धकरी निग्रहशक्ति अनादिकाल से पशुओं को पाशजाल में वाँधती हैं 
और मोचिका अनुग्रहशक्ति का कायं तव आरम्भ होता है जव कि पक्वकलुप जीव की कमं- 
साम्य की अवस्था के आने पर भगवान्‌ शिव स्वयं आचार्य मूति धारण कर दीक्षा के द्वारा 
शक्तिपात के माध्यम से शिष्य का मलपाक कराकर उसको परमतत्व में नियोजित करने का 
अनुग्रह करते हँ । अवधूत के निम्न इलोक में यही भाव स्फुट रूप में विद्यमान है :-- 


बध्नाति काचिदपि शक्तिरलुप्तशक्तेः 
क्षेत्रज्ञमप्रतिहता तव पाशजाले: | 


१--एक मत है कि बुद्धि, अहंकार और मन ये तीन अन्तःकरण तथा बुद्धीन्द्रिय के पांच शब्द 
आदि करण मिलकर पुर्यष्टक कहलाते हैं। दूसरा मत है कि शब्द, स्पशं, रूप, रस, गन्ध, 
बुद्धीन्द्रिय, कर्मेन्द्रिय और अन्त:करण ये आठ पुयंष्टक कहलाते हैं । तीसरा मत है कि कमे- 
न्द्रियपञ्चक, वुद्धीन्द्रिय-पञुचक, मन आदि चार अन्तःकरण, प्राणादिपझचक, वियदादि- 
पञ्चक, काम, कमं और तम ये भाठ पुयंष्टक हैं । (द्रप्टव्य--तत्वप्रकाश, कुमार टीका Jo 
५१-५२)। पुयंष्टक शब्द की विस्तृत व्याख्या के लिये द्रप्टव्य-तत्वप्रकाश की अधोरशिवा- 
ala की टीका एवं सर्वदशनसंग्रह में शैवदशंन (AARAA, पूना संस्करण, To ७०) | 
योगिनीहृदयदीपिका में तीन स्थानों (To ६८, २८४, ३०२) पर स्वच्छन्दसंग्रह का निम्न- 
लिखित इलोक उद्धृत किया गया है, जिसमें सूक्ष्म पुर्यप्टक का विवरण दिया गया है-- 
चितिश्चित्तं च चैतन्य चेतनेन्द्रियकर्म च । 
जीवः कला च देवेशि सूक्ष्मं ute स्मृतम्‌ ॥ 
इस शलोक का भाव समझने के लिये द्रप्टव्य-सर जान वुडरफ की पुस्तक गारलेण्ड 
आफ Wed, To २५६-२५७, तृतीय संस्करण | 
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ज्ञानासिना च विनिकृत्य गुणानशेपा- 
नन्या करोत्यभिमुखं पुरुषं विमुक्तौ ॥ 


तृतीय तत्त्व पाश के अन्तर्गत मल, कर्म, माया, मायोत्थ अखिल जगत्‌ और तिरोधान- 
करी शक्ति में अर्थपंचक आते हैं । माया और मायोत्थ अखिल जगत्‌ को एक ही मानकर कुछ 
आचार्य चार ही पाश मानते हैं। अन्य आचार्य तिरोधान शर्बित को शिव के पञ्चकृत्य में उसका 
समावेश होने से पाश में नहीं गिनते। इस प्रकार पाश तीन ही हैं--मल, कर्म और 
माया । मल एक होते हुये भी अनेक शक्तियों से युक्त है । यह जीव की दृक्शक्ति और क्रिया- 
शक्ति को ढक देता है । इसकी स्थिति तुपकम्बुक के समान अथवा ताम्राश्रित कालिमा के 
समान है । तण्डुल तुप और कम्बुक के साथ रहने पर ही अंकुर की उत्पत्ति होती है, उसी 
प्रकार मल भी कमं और माया के साथ रहकर ही पशु के वास्तविक स्वरूप को ढक कर उसके 
संसार रूपी अंकुर के स्फुरण का कारण बनता है। ताम्नाश्रित कालिमा के नाश होने पर भी 
जैसे ताम्र का नाश नहीं होता, प्रत्युत उसमें औज्ज्वल्य प्रकट होता है, उसी भांति मल के नाश 
होने पर भी जीव का नाश नहीं होता, किन्तु उसके ज्ञानादिमय स्वरूप का स्फुरण होता है । 
धर्माधर्मात्मक कर्मों का अनादि प्रवाह चलता रहता है। माया यहां भावरूप (वस्तुरूप) है, 
वेदान्त के समान अनिर्वचनीय नहीं । वह नित्य है और विश्व का मूल कारण है। 


क्रम और प्रत्यभिज्ञा दर्शन में मल को भिन्न प्रकार से व्याख्या की गई है ।' वहाँ पर 
आणव, कार्म और मायीय के नाम से मल के तीन भेद बताये गये हैं । y 


शैवागमों में वेदशास्त्र की अपेक्षा शिवशास्त्व की विशेषता बताई गई है । अवधूत सिद्ध 
ने अपने स्तोत्र के २८ वें इलोक में यही प्रदर्शित किया है ३२वें इलोक में बताया गया है कि 
शिव-धमं की दीक्षा ले लेने पर बिना ज्ञान के भी मुक्ति हो जाती है, जब कि वेदशास्त्र कहते 
हैं कि विना ज्ञान के मुक्ति नहीं मिल सकती । शिवशास्त्र का तो यहाँ तक कहना है कि केवल 
लिगधारण मात्र से मुक्ति मिल जाती है ।* गीता का कहना है--'अनेकजन्मसंसिद्धस्ततो याति 
परां गतिम्‌ ।' इसके विपरीत शिवशास्त्र का उद्घोष है कि इस शास्त्र का आश्रय लेने पर 
जीव की एक ही जन्म में मुक्ति हो जाती है? । "Hg वात सच है कि ज्ञान विमुक्ति-फल का 


१-द्रष्टव्य-महार्थेमञ्जरी, To ३०-३२, संस्कृत विश्वविद्यालय संस्करण | 
२--भक्तिस्तोत्र, इलोक ३१ 

3— adl, श्लोक ३० 

४--वहीं, शलोक ३३ 
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बीज है, किन्तु बीज के अंकुरित होने के लिए जैसे पानी की आवदयकता है, उसी भांति ज्ञान 
भी शिवशास्त्र रूपी जल से सिंचित होने पर ही मोक्षरूपी फल दे सकता है। 


सांख्यदर्शन में बताया गया है कि प्रकृति और पुरुष के संयोग से संसार और वियोग 
से कैवल्यलाभ होता है । प्रकृति और पुरुप के संयोजन और वियोजन व्यापार का हेतु क्या है? 
इसका संतोपजनक उत्तर निरीश्वर सांख्य नहीं दे पाता । शैवागमों का कहना है कि इस 
व्यापार में एकमात्र हेतु शिव ही है' । शिव की कृपा के बिना जीव अपने कार्यों के फलभोग 
में भी स्वतन्न नहीं है' । शिव की कृपा (शक्तिपात) के कार्यरत हो जाने पर फिर किसी 
पुरुपार्थं की अपेक्षा नहीं रहती | वह उत्साहशबित से रहित विकलांग, पापी, मन्दमति जीवों को 
भी मुक्ति की ओर उन्मुख कर देती है' । इस प्रकार के क्षीणाशय जीव के ऊपर जब शिव की 


अनुग्रह शक्ति अपना व्यापार प्रारम्भ कर देती है, तो अज्ञानी जन भी आत्यन्तिक शान्ति 
प्राप्त कर लेता है । 


समस्त स्तोत्र की भाषा वहुत ही सरल है । उक्त गुढ दार्शनिक तत्व भी यहां बड़ी ही 
सरल भाषा में अभिव्यक्त किये गये हैं। समासयुक्त पदावली का कम से कम प्रयोग किया 
गया है । ऐसे स्थल वहुत ही कम है, जहां कि इलोक के एक पाद में पूरी समासमय पदावली 
हो । पूरा स्तोत्र प्रसाद और ओज गुण से भरी भापा में लिखा गया है । अनेक एलोको का 
चतुर्थ चरण अपनी विशिष्ट पदावली और aod विषय की विशेषता के प्रतिपादन के चूडान्त 
उत्कर्ष के कारण बहुत ही प्रभावोत्पादक हो उठा है । पुरे स्तोत्र के दो ही स्थल हमें इस बात 
के अपवाद के रूप में मिले हैं। प्रथम है २२ वें श्‍लोक का 'तीर्थकरभा ” शाब्द और दूसरा 
५४ वें इलोक का उत्तरार्ध। दोनों प्रतियों में २२ वें इलोक में यही पाठ मिलता है । इसका 
अर्थ भाषानुवाद में किया गया है, किन्तु पूरे स्तोत्र की ललित, सरलतम पदावली में यह पद 
कुछ जंचता नहीं । ५४ वें इलोक की रचना महाभारत के लेखक गणेश के साथ की गई व्यास 
की उस सन्धि की याद दिलाती है, जिसमें यह तय हुआ था कि व्यास यदि महाभारत 
लिखाते हुये वीच में रुक जायेंगे तो गणेश अवश्य लिखना बन्द कर देंगे, किन्तु गणेश भी विना 
समझे किसी अंश को लिखेंगे नहीं । गणेश के तीव्र लेखन में रुकावट डालने के प्रयोजन से 
व्यास बीच बीच में कूट इलोकों की रचना करते थे । यह इलोक भी उसी प्रकार का मालूम 
होता है । 


१--बहीं इलोक २५ 
२--वहीं, श्‍लोक २६ 


३--वहीं, श्लोक २७ 
४~-वहीं, इलोक ३४ 
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अन्त में भक्तिस्तोत्न की दोनों मातृकाओं की प्रतिलिपि उपलब्ध कराने में पुरा सहयोग 
करने के लिए मैं लखनऊ की अखिल भारतीय संस्कृत परिषद्‌ के मन्त्री श्री गोपालचन्द्र 
सिंह जी, smat डा० जगदम्बा प्रसाद सिन्हा तथा राजस्थान प्राच्य विद्यामन्दिर के 
अधिकारीगण के प्रति धन्यवाद प्रकाश करना अपना कर्तव्य समझता हूं । सम्पादन कार्य में 
संस्कृत विश्वविद्यालय के योगतन्त्र विभाग के विद्वदूगण का, विशेष कर वर्तमान अध्यक्ष श्री 
ब्वजवल्लभ द्विवेदी का, सहयोग स्मरणीय है । इन्हीं सब लोगों के सहयोग से प्रस्तुत संस्करण 
इस रूप में उपस्थापित किया जा सका है । 


आशा है भक्तिस्तोत्र को इस रूप में पाकर आगमानुशीलनरुचि मनीषिगण को मनस्तोष 
प्राप्त होगा । 


गोपीनाथ कविराज 


बसन्तपंचमी, २०२८ fao 
मां आनन्दमयी आश्रम, 
वाराणसी i 
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भक्तिस्तोत्रम्‌ 


अवधूतसिद्धविरचितम्‌ 


(१) 
। प्रत्यक्षवस्तुविषयाय जगद्धिताय 
विश्वस्थितिप्रलयसम्भवका रणाय । 
सर्वात्मने विजितकोपमनोभवाय 
तुभ्यं नमस्त्रिभुवनप्रभवे शिवाय u 
(२) 
सत्यं न वेझि किमहं यदगोचरोऽसि 
वाचस्पतेरपि शिरां किमुतास्मदादेः I 
भक्तिस्तथापि भवतो गुणकीतंनेषु 
यन्मां नियोजयति कि तदहं करोमि ॥ 
(३) 
रवाकेन्दुव ह्विमरुदातममहीपयोधि- 
रण्टाभिरेव तनुभिर्भवता समस्ते | 
व्याप्ते जगत्यपरमिच्छति योऽत्र वक्तुं 


कोऽन्यो हतत्रपतया सदृशोऽस्ति तेन ॥ 


| (४) 
धृत्यादिभिः स्वतनुवृत्तिभिरेव यद्वद्‌ 

एको मवान्‌ वहति सम्प्रति लोकमात्राम्‌ । 
तद्वद्‌ विभो यदि जगत्यपरोऽस्ति कश्चि- 


द 
fatear: किमिति न प्रवदन्ति सत्त: ti 
१. ताम्य--ल०, तास्स-जो० | 
२. स्योऽत्र तत्न--ल० | 
३, किमपि--ल० ato | 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


(x) 
योगादपास्ततमसो भुवनत्नयेडपि 
मुख्या पितामहपुरन्दरविष्णवोऽपि । 


अद्यापि देव न विदन्ति कृतप्रयत्ना- 
स्तत्वं तवेति तदहो महदिन्द्रजालम्‌ ॥ 
(६) 
भावोद्भवस्थितिविपत्करणप्रवृत्तौ 
संज्ञा विभिन्तरचनास्त्वथि संभवस्ति। 


१ 
साम्ये स्थितः प्रतिनिवृत्तसमस्तकार्यो 
नेन्द्रो न विष्णुरसि नापि पितामहोऽसि ui 


(७) 
केचिद्‌ भवन्तमनुपाधिमनामरूपं 
विज्ञानमेव परमार्थतया प्रपन्नाः । 


र 
अन्ये त्रिधातुपरिकल्पनया विशुद्ध- 
३ 2 
qq: स्वशास्त्रसमयं परिपालयन्तः ॥ 
(=) 
सांख्यः समस्तजगदुद्भवकारणानि 
प्रोक्तानि यानि खलु सत्त्वरजस्तमांसि । 
रूपाणि तान्यपि तवेव सम ग्रशवते: 
& 
कि तन्न यत्‌ परिगतं भुवि शक्तिभिस्ते ॥ 


(९) 
: 8 = 
नित्यं विनाशि यदरूपमनेकमेक- 
मुग्रं प्रशान्तमगुणं गृणसंनिविप्टम्‌ । 
संसारिणं वशिनमध् वमस्वतन्त्न 
देवं भवन्तमसकृत्‌ कवयः स्तुवन्ति ॥ 


१. स्थिता:--ल० sito | 
२. दइ--ल० | 

३. मूढा:---ल० I 

४. यन्तु--ल० | 

५. तत्र--ल० जो० | 
६. पद->ल० Ato | 
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भक्तिस्तोत्रम्‌ 


१. पाध्य--ल०। 


(१०) 


4 
वाचामतीतविपयो निरुपाख्यभावात्‌ 


प्रोक्तोऽसि शून्यमिति कंश्चिदसत्रतिज्ञैः । 
त्वामेव केचिदपि वाचकवाच्ययोगात्‌ 


aa विशेषणवशात्‌ परिकल्पयन्ति ॥ 
(११) 


आद्यन्तयोस्त्रिभुवनस्य भवन्तमेव 


52 IR 
यं वैदिकाः पुरुपमाहुरभेद्यमाद्यम्‌ । 
भूयस्तमेव जननप्रलयान्तराले 
` ३ 
संसारजालमिति जातबिकारमूचुः N 


(१२) 


आत्मानमात्मनि यदा स्वयमारंमनैव 


संयम्य तिष्ठसि निमीलितसबंशक्त ! । 
लीनं तदा cafa जगत्‌ खलु तावदास्ते 
यावत्‌ तवोद्धवति नाथ पुनः सिसृक्षा ॥ 
(१३) 
सत्तः परं जगति नाथ न चास्ति किञ्चिः 


SITUE: क्वचिन्न च महान्‌ भवतः सकाशात्‌ | 


सर्वात्मकोऽसि भवतैव समस्तमेत- 
दन्तः कतं ननु जगन्मणिनेव सूत्रम्‌ ॥ 
(१४) 
चेतांसि यानि सुखदुःखविशेयभाञ्जि 
ये च प्रधानपरिणामविकारभेदाः । 
त्वं देव जन्मनि पुनः प्रलये च तेपां 
हेतुः समस्तपयसामिब तोयराशिः॥ 


२. रभेदभावम्‌-जो० | 


३. मूडा--ल० | 


Y. शक्त:--ल० जो० | 
X. जोधपुरमातुकायां त्रयोदशः इलोको द्वादशत्वेन, द्वादशश्च त्रयोदशत्वेन स्थापित; t 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


१५ 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


१६ ऋतम्‌ 


(१५) 
अस्तास्त्वया सुरगुरो ! स्वतनौ यदैव 
खात्मानलानिलजलावनिचन्द्रसूर्या: | 
लोकेऽपरस्य भवता ननु कारणस्य 
मूले aga निहितः सकले कुठारः t 


(१६) 


स्तौति प्रसह्य तव पोडशघा विभज्य 


१ 
मूर्ति प्रमाणरचनो मुनिरक्षपादः। 
द्रव्यादिवस्तुरचनाभिरुपात्त भेदे - / 
वेंशेषिके कणभुजाऽपि ननु स्तुतोऽसि ॥ 


(१७) 
२ 
बघ्नाति काचिदपि शक्तिरनन्त्रशक्त : 


S ३ a 
क्षेत्रज्ञमप्रतिहता तव पाशजालँः । 
ज्ञानासिना च fafaga गुणानशेषा- 
: नन्या करोत्यभिमुखं qud विमुक्तौ.॥ 


: (१०) 
एकां बत च्युतसमस्तभवप्रवृत्ति- 
माहुविमुक्तिमिति शान्ततमामवस्थाम्‌ । 
स्थित्युद्धवप्रलयिनीमपरामवस्थां 
संसारिणीमिति वदन्ति aĝa सन्त: ॥ 


(१९) 
अज्ञानतीब्रतिमिरोपहतप्रकाशा- 

स्त्वद्दूपणं प्रति विनष्टधियोऽपि सन्त: । 
तावत्‌ त्यजन्ति न भवं भगवंस्त्वयेव 

यावत्‌ स्वशक्तिविभवेनं विबोधिताः स्युः 11 


oo 


q. रचनां--ल० | 
२. रलुप्तशक्ते:--त० व्या० Fo | 
३. भव-ल०, To योग० | 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


भकितस्तोत्रम्‌ 


१. वस्तु-ल० जो० | 


(२०) 
Tet गृहाश्वयमज परमं पवित्र- 


मेकं विभुं सकलवाङ मयवीजमाद्यम्‌ । 
सम्यवप्रयुक्तम भिवा ड्छतहेतु भूत- 


माहुभंवन्तमपरे ननु दब्दतत्वम्‌ ॥ 


(२१) 
तीर्थ क्रियाव्यसनिन: स्वमनीपिकाभि- 


wien तत्वमिति यद्यदमी वदन्ति । 
तत्तत्‌ त्वमेव भवतोऽस्ति न किञ्चिदन्यत्‌ 


संज्ञासु केवलमयं विद्‌ पां विवादः ॥ 


(२२) 
सवंशवीजमविकारमलुप्तशवितं 


निथेयसाभ्युदयमागं विधानहेतुम्‌ । 
त्वामेव देव ! गुरवः प्रथमेऽपि aeq- 


गाराष्य तीर्थकरभा महिमानमापुः ॥ 


(२३) 


aaa यदपि लक्षणया परस्य 

मुख्या तथापि भवतः परमेरवरत्वात्‌ । 
स्वातन्त्र्यमप्यनुपचारमुपेति योगं 

त्वय्येव नाय जगतः खलु कत्‌ भावात्‌ ॥ 


(२४) 
दृश्येत कर्चिदधिगच्छति वस्तुजात- 
मन्योऽनुमानसमयेरपरोऽपि शब्द: । 
१ 
प्रत्यक्षवत्तु भवतः पुनरक्रमेण 
सवै करामलकवहिदितं प्रमेयम्‌ ॥ 
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qa 


१. परस्य-ल० जो० | 
२. मुद:-जो० | 

३. नपुष्यन्‌-ल० | 

Y. अवा--ल० | 


X. मपूवंतया--जो० । 
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(२१) 
अस्यात्मनो विषयिणः परतन्त्रव त्ते- : 
रस्याइच नाथ जगतः THA पराया: । 
संयोजने च विरतौ च परोऽसि हेतुः 
संसारचक्रपरिवर्तनयन्त्रवाहः i 
(२६) 
2 
कुर्वन्‌ मुहुः स्वयमतन्द्रितयाञपि बुद्धया 
कर्माणि शास्त्रसमयोपनितरन्धनानि । 
संयुज्यते समुचितेन तु यत्फलेन 
तच्चेष्टितस्य फलमप्रतिमं aĝan 
(२७) 


३ 
उत्साहशक्तिरहितान्‌ विकलानपुण्यान्‌ 
मन्दान्‌ निरस्तसमयानघृणानसत्यान्‌ । 


2 -~ 
आवाञ्छितेन विनियोजयता फलेन 
लुप्तस्त्वया प्रुपकारविशेपवाद: 0 


(२८) 
कर्माणि वेदविहितानि सुखप्रदानि 

प्रेत्येति तत्फलमिद' फलमन्तवच्च | 
त्वच्छासने सुखमनन्तमशेपदोष- 

प्लोषाय भक्तिविहितां प्रणति यदाहुः ॥ 


(२९) 


प्राकाम्यमात्मनि यदा प्रकटीकरोषि 


< 
व्यक्तीः प्रतिक्षणमनेकविधा दधानः | 
ada सोऽपि भगवन्‌ ! भजतेऽर्थवत्तां 
प्रायो विदग्धरचितः क्षणभङ्गवादः ॥ 


ऋतम्‌ 
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भक्तिस्तोतम्‌ 


१. उच्चैक-जो ० | 
२. ध्र.वतां-ल० | 


३. येषाँ-ल० जो० | 
४. दोष--जो० । 
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(39) 
यत्तीथिकैजंगति जन्मभिरप्रमेयै- 

नासाद्यते पदमिति स्वमतेपु गीतम्‌ । 
4 
वुद्ध येकजन्मिकमिति aset विगृह्य 


FER 
तपा त्वया ननु क्रृतशचरणः शिरस्सु ॥ 


(33) 


Gea मलीमस घिय: समयादपेता 
रागोपरक्तमनसो वशिनो$प्यसन्त: | 
त्वच्छासने बिहितलिङ्गपरिग्रहेण 
मुच्यन्त इत्यतिमहांस्तव सिहनादः ॥ 
(33) 
अव्याहतस्य भगवन्‌ | भवदागमस्य 
चिन्तामणेरिव महानसमः प्रभाव: d 
सम्यग्‌ विधानविहितां यदवाप्य दीक्षां 
ज्ञानादृतेऽपिं खलु केवलतामुवैति ॥ 
(३३) 
ज्ञानं तिरस्क्रतमिदं पशुवासनाभि- 
रास्तां यदात्मनि विमुक्तिफलस्य बीजम्‌ । 
तद्वारिणेव भगवन्‌ ! भवदागमेन 
संपादितं भवति मोक्षफलप्रसूत्य॑ ॥ 
(३४) 
जन्तौ यदा तव कदाचिदनुग्रहेच्छा 
क्षीणाशये भवति जन्मभ्निरप्रमेयैः | 
संसारजालमतिवाहृय तदव शान्ति 


मात्यन्तिकीं ब्रजति बोधविवर्जितो5पि ॥ 


१९ 
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२० ऋतम्‌ 


(३५) 
एतच्चतुर्दशविधं भुवनं समस्तं 
संसारमण्डलमवान्तरभेदभिन्नम्‌ | 
त्वं पासि हंसि विदधासि यदृच्छयेति 


9 
मत्वा न लिप्यत इति प्रवदन्ति सन्त: ॥ 


(३६) 
ऐइवर्यमप्रतिहतं सहजो विराग- 

स्तृप्तिनिसगंजनिता यशितेन्द्रियेपु । 
आत्यन्तिकं सुखमनावरणा च शक्ति- 

ज्ञानं च सवंविपयं भगवंस्तवेव ॥ 


(३७) 
यत्नादुपात्ततपसोऽपि हि यद्‌ दुराप- 

मात्यन्तिकं सुखमपास्तसमस्तदुःखम्‌ । 
नीताः खरोष्ट्रतरवोऽफि यदित्यहो ते 

स्वातन्त्र्यमप्रतिहतं भुवनत्रयेऽपि ॥ 


(३=) 
येनामलस्फुरितरत्नशिखावितानो 


२ ~ ` 
हेमीकृतो निपतता सकलः सुमेरुः । 
तस्यातुलं फलमिदं तव शुक्रविन्दो- 
रेकस्य यत्कनकभूपणमाप लोकः ॥ 


(३९) 
कालेन संचितमपुण्य मनन्तकल्पं 
लोकत्रयस्य यदभूत्‌ त्रिपुरप्रकारम्‌ । 


दग्धं त्वया तदिति सम्यगवेत्य कस्य 
मूढादृते भवति न त्वयि पक्षपातः ॥ 


१. सत्वा--ल० | 
२. होमी--ल ०, हैमी--जो० | 
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भक्तिस्तोत्रम्‌ 


(४०) 

क्षीरोदसारमथन प्रतिलव्धजन्म 
वित्रासितत्रिदशसंहृतिकालकूटम्‌ | 

A १ 

निमंत्सरेण पिबता जगतो हिताय 
पीतस्त्वयैव सकलो ननु साधुवादः ॥ 
(४१) 

र 
यान्तात्मनाऽपि भगवन्‌ | भवता प्रसह्य 


ेत्रोद्भवेन दहता दहुनेन कामम्‌ । 
अल्पीयसोऽपि महतां समतिक्रमस्य 


मन्ये जनाय विषमः कथितो विपाकः n 
(४२) 
स्नेहाद्‌ विवाय दयितां वपुपोश्धभागे 
धुयस्तथापि भगवन्‌ 1 शमिनां त्वमेव । 
चरैलोक्यविस्मयकृतां तव चेष्टिताना- 
मद्यापि कश्चिदपि नानुक्रत करोति ॥ 
(४३) 
उच्चेस्तिरस्कृतमिदं भुवनं समस्तं 
योगप्रभावजनितेन बलेन येन | 
तस्य प्रजापतिसुतस्य हृतः प्रसह्य 
गवंस्त्वयेति वत कस्य न विस्मयोऽत्र ॥ 
(४४) 
अङ. गृष्ठकेन भवता विनिपीडितस्य 
यस्यासवो न विगताः सहसा कथञ्चित्‌ । 


यत्नात्‌ स एव हरिणा विजितश्चिरेण 


6 
नीत्या दशानन इति क्त्र नु विस्मयोष्यम्‌ ॥ 


१. जगते--ल० To | 

२. भवता भगवन्‌--जो०। 

३. धू्यः-ल०। 

४, भगवान्‌-ल०। 

५. विजितो हरिणा चिरेण--जो० | 
६. न--ल० | 
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२२ RI 
(४५) 
मन्दाकिनीकनकपद्धूजपारिजात- 
पुष्पाधिवासितजला नभसः पतन्ती । 


लग्ना तुपारकणिकेव जटाग्रभागे 
केनापरेण भवतेव धृताऽनुगृह्य ॥ 
(४६) 

आस्तां तवान्यदपि तावदतुल्यकक्ष्य- 
मैदवयंमीइवरपदस्य निमित्तभूतम्‌ i 


१ ^ ७ 
त्वच्छेफसो$पि भगवन्‌ ! न गतोऽवसानं 
२ 
विष्णुः पितामहृयुतः किमुतापरस्य ॥ 
(४७) 


3 9... 
इवेतस्य मृत्युदशनान्तरवतिनोऽपि 
सुनापशोरिव वधावसरे स्थितस्य । 


८ 
प्राणान्‌ निगृहय भवता यदकारि तस्य 
तत्कस्य विस्मयमलं न करोति लोके ॥ 


(४८) 

प्रीतेन यद्ददुपमन्युरपोस्तमन्युः 
_____ क्षीरोदसंविभजनेन कृतस्त्वया$सी । 

तद्वद्विभो ! यदि जगत्यपरो$स्ति कश्चि- 

Refer मत्सरममी प्रवदन्तु सन्तः ॥ 

(४९) 
वृत्रद्धिप: सकुलिशस्य भुजस्य शक्ति- 

aftnar विहसता भवता यर्थव ^ 
पूष्णस्तथैव दशनेपु भगस्य चाक्ष्णो- 

दक्षस्य च क्रतुफले ममता निरस्ता ॥ 


१. त्वच्छे यसो-जो०, त्वच्छमसो--ल० | 
२. यतः--ल० | 

३. दरौ तस्प-ल० | 

४. तुर-ल०। 

X. त्रिणा-ल० | 

६. तर्थव--जो० | 
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भक्तिस्तोत्रम्‌ 


(५०) 
विष्णु प्रजापतिपुरन्दरलोकपालै- 
स्तियंक्सुरासुरनरैरपरैशच दिव्य: i 
लोके यथा पशुपते ! तव कल्पितानि 
स्थानानि तद्वदपरस्य वदन्तु कस्य ॥ 


(५१) 
शक्कास्मजस्य निजशाङ्गरथाङ्गपागौ 
3 कृष्णे स्थितेऽपि शकलीक्रतदानचेन्द्रे | 
द्रोणापगेयक्कपकर्ण भयादितस्य 

शं शङ्कर त्वमकृथा भूशमजु नस्य (i 


(५२) 
आराधितेन भगवन्‌ ! भवता हिरण्य- 
वृष्टिं मरुत्तनुपतेः किरता यियक्षोः। 
ये ख्यापिता जगति भक्तजनप्रसादा- 
erage A तव विभो! परमेश्वरत्वम्‌ ॥ 


(५३) 
१ 
daam कणधूमनिपानतप्त- 
सर्वेन्द्रियस्य भवता भूगुनन्दनस्य | 


तुष्टेन शर्म यदकारि तदा स शुक्र: 
शीतोष्णवातजलदंदिवि भासमान: 11 


(२४) 


२ 
एतानि पासि भुवनानि यदा विगृह्य 
सेयं विभूतिरतुला तव तावदास्ताम्‌ । 


दक्षप्रसुतिमपि ते भुवनत्रयेऽपि 
कश्चिन्न वेत्ति भवता सह को बिवादः ॥। 


१. निपात-ल० जो० | 
२. यथा विगह्य-ल० | 
३. येऽस्मिन्‌-जो० [ 
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२४ ऋतम्‌ 
(५५) 

१ 

उन्मार्गवति गुण दोषविवेकमन्द- 
मुग्रं मलीमसमसंयतमल्पसारम्‌ । 


भीतातिनाशन दयापर लोकनाथ 
देव प्रसीद मम चित्तमिदं प्रशाधि ॥ 


(५६) 
एतानि नाथ ! चपलानि दुराशयानि 
लुब्धानि रम्यविषयोपनिबन्धनानि। 


दुर्दान्तवाजिसदृशान्यविधे भावाद्‌ 
२ 
वश्यानि मे कुरु सदेव पडिन्द्रियाणि ॥ 
(५७) 
नन्दीश्वरस्य मनुजस्य सतोऽतिकण्टं 
कालेन मूत्युमचिरेण निनीपितस्य । 


R 
सर्वात्मनाऽऽत्मसमता यदकारि तुष्ट्या 
9 
नाइचर्येमेतदभवन्न च भावि नास्ति ॥ 


(५८) 

संसारपाशवशमेतदनीशमीश ! 
मिथ्याकुतकंतिमिरोपहतप्रकाशम्‌ । 

चेतो मम क्षपितमन्मय | दग्धकाल ! 

सत्सेविते पथि नियोजय देवदेव | ॥ 

(५९) | 
कायानुवन्िभिरनेकविधँरपायै 

रागादिभिइच मनसि प्रतिलब्धभावैः । 
मूढः पृथक्‌ gare प्रविलुप्यमान- 

स्त्वत्तः परं कथय कं शरणं व्रजामि ॥ 


y 
J 


4 


k 


१. तन्मागंवति-ल०, उन्मागँवन्ति-जो० | 
२. वाच्यानि-जो० | 

३. ना समतया-जो० | 

Y. आइचयं-जो० | 

५. मनर्थ-ल० | 

६. काला-ल० | 
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भर्क्तिस्तोतम्‌ 


(६०) 
आयासकेन खलु कामपिशाचकेन 
क्रोधग्रहेण च पुननिरवग्रहेण । 
ग्रस्तस्य विक्लवधियः प्रविमुक्तिहेतो- 
यंत्कृत्यमत्र मम तत्र तबैव शक्तिः ॥ 
(६१) 
या सा जगत्परिभवस्य निमित्तभूता 
हेतु: स्वयं सुरपतेरपि लाघवस्य । 


सा मां विडम्बयति नाथ ! सदेव तृष्णा 
fafa प्रसह्य भगवन्नपुनभंवाय ॥ 
(६२) 
येनावृत्तः पशुरयं हृतयोधशवित- 
स्तत्त्वं न वेत्ति जगते हितमात्मने वा | 
छिन्धि प्रसह्य भगवन्‌ ! मम तत्समस्त- 
मज्ञानजं तिमिरमस्तु महान्‌ प्रकाशः ॥ 
(६३) 
सर्वापदां निलयमध्रुवमस्वतन्त्र- 
मासन्नपातमविवेकमसा रमज्ञम्‌ । 
यावच्छरीरकमिंदं न विपश्चते मे 


२ 2. 

तावन्नियोजय विभो ! कुशलक्रियासु ॥ 
(६४) 

यत्‌ खिद्यते कमलयोनिरपि स्तुवानः 
साक्षाच्चतुभिरपि नाम मुखभंवस्तम्‌ । 

3 
तत्‌ के वयं तव गुणस्तवनक्रियासु 
2 

भक्तिः प्रमाणमिति adfad क्षमस्व ॥ 


१. विलम्ब--ल० sito 1 
3. न्निवोधय--ल०॥ 

३. केवलं--ल० | 

४, क्षमस्तु--जो० | 
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२६ ऋतम्‌ 


(६४) 
कृत्वा मया तव नुति जगदेकबन्धो ! 

भक्त्या स्वबुद्धिसदृशीमवधूतनाम्ना । 
पुण्यं यदल्पमपि किङिचिदुपात्त मत्र 

लोकस्य तेन भगवंस्त्वयि भक्तिरस्तु ॥ 


5 २ - 
इति श्रीमदवधूतसिद्धविरचितं भक्तिस्तोत्रै समाप्तम्‌ | 


१. कृतं--ल० | 
२. भगवद्भुक्ति--जो ० | 
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अनुवाद 


जगत्‌ की समस्त प्रत्यक्ष वस्तुए जिनका विपय हैं, संसार का हित करने वाले, जगत्‌ 
की स्थिति, प्रलय और उत्पत्ति के कारणभूत, सर्वात्मक, काम और क्रोध को जीत लेने वाले, 
त्रिभुवन के स्वामी शिव को मैं नमस्कार करता हूं ॥१॥ 


क्या मैं यह नहीं जानता कि आप वाचस्पति की वाणी के भी अगोचर हैं, अर्थात्‌ यह 
वात सत्य है कि वृहस्पति की वाणी भी आपके गुणगान में असमर्थ हो जाती है । ऐसी परि- 
स्थिति में भी मेरी अनुरागात्मिका भक्ति आपकी गुणावली के वर्णन के लिये मुझे प्रेरित कर 
रही है, तो मैं भया करू ? अभिप्राय यह है कि आपकी भक्ति ने बलात्‌ मुझे इस स्तुति की 
रचना में लगा दिया है ॥२॥ 


आकाश, सूर्य, चन्द्र, वह्नि, वायु, आत्मा, पृथ्वी तथा समुद्र ये आठ आपकी मूर्तियां हैं। 
आपकी ईन मूर्तियों से सारा जगत्‌ व्याप्त है । इतना जान लेने पर भी यदि कोई किसी अन्य 
देवता की स्तुति करता है तो उससे बढ़ कर निलंज्ज और कौन होगा ? ॥1३॥ 


धृति आदि अपने शरीर की वृत्तियों से ही जिस प्रकार आप अकेले आजकल पूरे जगत्‌ 
के योगक्षेम का भार वहन कर रहे हैं, हे विभो ! यदि उस प्रकार का कार्य सम्पन्न करने वाला 
जगत्‌ में कोई और भी है तो मात्सर्यं रहित सज्जन लोग इस विषय में «qi कुछ नहीं 
कहते ? ॥४॥ 


योग द्वारा अपने अज्ञानान्धकार को दुर करने वाले, त्रिलोकी में प्रमुख स्थान रखने वाले 


ब्रह्मा, इन्द्र तथा विष्णु भी यत्न करने पर भी आज तक आपके तत्त्व फो नहीं जान सके I 
क्या यह एक बड़ा भारी इन्द्र जाल नहीं है ? ॥५॥ 


भाव जगत्‌ की उपत्ति, स्थिति और संहार करने में प्रवृत्त होने पर उन उन कार्यों के 
अनुरूप आपके अनेक नाम हो जाते हैं । इसी प्रकार आपके समस्त कार्यप्रपञ्च को समेट कर 
साम्यावस्था में अवस्थित होने पर न तो आप इन्द्र हँ, न विष्णु और न पितामह ही । अर्थात्‌ 
आपके साम्यावस्था में अवस्थित हो जाने पर इन संज्ञाओ की कोई स्थिति नहीं रह जाती ॥६॥ 


विज्ञानवादी बौद्ध दार्शनिक आपको उपाधि से विनिमु क्त, नाम और रूप से रहित पर- 
aria: विज्ञान स्वरूप ही मानते हैं । दुसरे वैभाषिक बौद्ध अपने दर्शन की मर्यादा को स्वीकार 
करते gu आपको fang (काय, रूप और आरूप्य) की परिकल्पना से विशुद् मानते हैं ॥७॥ 


सांस्यदशंन में सत्त्व, रज और तम इन तीन गुणों को समस्त जगत्‌ की उत्पत्ति का 
कारण माना गया है। आप समस्त शक्तियों के अधिष्ठाता हैं। ये तीन गुण भी आपकी इन 
शक्तियों के ही विलास हैं। इस संसार में ऐसी कौन सी वस्तु है, जो कि आपकी इन शक्तियों से 
व्याप्त नहीं है ॥८।॥ 
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२५ तंतम्‌ 


कविगण नित्य होने पर भी विनाशी, रूप रहित होने पर भी अनेक तथा एक, प्रचण्ड 
एवं सौम्य रूपधारी, गुण रहित होने पर भी सभी गुणों से मुक्त, संसारी होने पर भी संयम- 
शील, साथ ही अस्थिर और पराधीन इस प्रकार परस्पर विरोधी गुणों से युक्त मान कर 
आपकी स्तुति करते हैं ॥९॥ : 

आज्या से रहित होने के कारण आप वाणी के विपय से अतीत हैं, अर्थात्‌ नाम और 
रूप से रहित होने के कारण आपके विपय में वाणी प्रवृत्त नहीं हो सकती, इसलिये कुछ अप- 
सिद्धान्ती दार्शनिक आपको शून्य अर्थात्‌ अभावात्मक मानते हैं । इसके विपरीत कुछ दार्शनिक 
ऐसे भी हैं, जो कि वाचक और वाच्य के योग से अथवा विशेपण फे बल से आपको सत्‌ रूप 
में ही स्वीकार करते हैं ॥१०॥ 


इस संसार की आद्यावस्था और अन्तिमावस्था में अर्थात्‌ सृष्टि के आरम्भ होने के पूवं 
की तथा संहार हो जाने के वाद की अवस्था में वैदिक गण आपको ही निविकार आदि पुरुप 
मानते हँ । इसी प्रकार सृष्टि और प्रलय के वीच के काल में उसमें विकार उत्पन्न हो जाने के 
कारण उस आदिपुइुप को ही संसार जाल के नाम से अभिहित करते हैं ॥११॥ 


अपनी समस्त शक्तियों को अपने में ही अन्तहित करने वाले हे प्रभो ! जब आप स्वयं 
अपने को, अपने में नियन्त्रित कर लेते हैं तो यह संसार तव तक आप में लीन रहता है, जब 
तक कि आपकी पुनः सृष्टि करने की इच्छा उत्पन्न नहीं हो जाती ॥१२॥ 


हे नाथ ! इस संसार में आपसे उत्कृष्ट और कोई भी वस्तु नहीं है । कोई भी वस्तु न 
तो आपसे अधिक सुक्ष्म है और न महान्‌ ही । आप सर्वात्मक हैं । मणि जैसे सूत्र को अपने में 
छिपा लेती है, उसी भांति इस सारे जगत्‌ को आप अपने स्वरूप में छिपाये हुए हैं 1॥१३॥ 


हे देव ! समुद्र से ही जैसे सभी प्रकार के जल विकारों की उत्पत्ति होती है और अन्त में 
वे सब उसी में लीन हो जाते हैं, उसी भांति आप नाना प्रकार के सुख और दुःख के विशेष 
भाजन चित्तो के तथा प्रधान (प्रकृति) के परिणाम से आविभु'त होने वाले विविध विकारों 
की उत्पत्ति और नाश के कारण हैं ॥१४॥ 


है देवगुरो ! जब आपने अपने अष्ट मूर्ति शिव रूप में आकाश, आत्मा, तेज, वायु, जल, 
पृथिवी, चन्द्र और सूर्य को अन्तहित कर लिया, तभी आपने अपने से भिन्न, अन्य दर्शनों के 
द्वारा स्वीकृत, अन्य कारणों के मूल में कुठाराघात कर दिया, अर्थात्‌ अपने अष्ट मुति शिव रूप 
ही आप इस जगत्‌ की सृष्टि करते हैं । आपसे भिन्न इस जगत्‌ का और कोई कारण नहीं 
॥१५॥ 


` 


प्रमाण शास्त्र न्यायदशेन के रचयिता अक्षपाद मुनि गौतम आपकी मूति का प्रमाण, 
प्रमेय आदि सोलह पदार्थों में जबरदस्ती विभाग कर के उसकी स्तुति करते हैं । वैशेपिक दर्शन 
के रचयिता कणाद मुनि ने भी द्रव्य, गुण आदि सात पदार्थों में आपकी मूति का विभाग कर 
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भक्तिस्तोत्रम्‌ 
७ 3 ९ 


उसकी स्तुति की है। अभिप्राय यह है कि न्यायदशंनकार ने 


UE x ने प्रमाण, प्रमेय आदि सोलह 
पदार्थों के तत्त्वज्ञान को और कणाद मुनि ने द्रव्य, गुण आदि सात पदार्थों के तत्त्वज्ञान को 
मोक्ष का कारण माना है, यह 


1 सव केवल उनके वृद्धि विकास का द्योतक है, वस्तुतः आपके स्व- 
रूप से भिन्न उनकी कोई सत्ता नहीं है ॥१६॥ 5 

अनन्त शक्तियों से संपन्न आपकी एक शक्ति (अज्ञान ) ऐसी है, जो कि यदि दूर नहीं की 
जाती है तो क्षेत्रज्ञ जीव को संसार रूपी पाश जाल से बांध लेती है। आपकी एक दुसरी 
शक्ति भी है, जिसकी सहायता से ज्ञान रूपी तलवार से संपूर्ण सांसारिक गुणों का उच्छेद 
कर जीव को मुक्ति की ओर उन्मुख किया जाता है ॥१७॥ y 


साधुजन आपकी ही एक शान्ततम अवस्था को, जिसमें सभी सांसारिक प्रवत्तियां 
निःशेप हो चुकी रहती हैं, विमुक्ति की संज्ञा देते हैं और दूसरी अवस्था को, जिसमें सृष्टि, 
स्थिति, संहार रूपी कार्य चलता रहता है, संसारिणी अर्थात्‌ बन्धावस्था कहते हैं 1१९॥ 

हे भगवन्‌ ! तीव्र अज्ञान रूपी अन्धकार से जिनका ज्ञान रूपी प्रकाश नप्ट हो चुका है, 
ज्ञान रूपी प्रकाश के नष्ट हो जाने से जो विनष्ट बुद्धि जन आपको दोप दुष्टि से ही देखते 
रहते हैं, वे भी तव तक संसार को नहीं छोड़ पाते, जव तक आप उनको अपनी अनुग्रह 
शक्ति के वल से जगा नहीं देते । अर्थात्‌ यह आपकी ही विशेषता है कि आपके प्रति दोप- 
& ftc रखने वाले प्राणियों पर भी आप अनुग्रह करते हैं ॥१९॥ 


वैयाकरण गण आपको गृह्य, qaan, अज, परम पवित्र, एक, विभू, सकल शास्त्रों के 


आदि कारण, विधि पूवंक प्रयुक्‍त होने पर अभीप्ट फल को देने वाले शब्द तत्व के रूप में 
स्वीकार करते हैं ।।२०॥ 


नाना शास्त्रों के रचयिता मनीपी गण अपनी-अपनी बुद्धि के अनुसार कल्पना करके 
तत्त्वो की नाना प्रकार की व्याख्या करते हैं। इन विद्वानों ने जो कुछ भी प्रतिपादित किया 
है, वह सब आपका ही स्वरूप है, आपसे भिन्न और कुछ भी नहीं है । बिद्ठज्जनों का यह विवाद 
केवल नाम को लेकर है । अर्थात्‌ नाना शास्शों में जो कुछ भी प्रतिपादित है, उसमें मूलतत्त्व के 
नाम-भेद के सिवाय और कुछ भी भेद नहीं है ॥२१॥ 


हे देव ! आप सर्वज्ञता के वीज हैं, अविकारी है, आप नित्य उद्चतशक्तिमान्‌ हैं, निःश्रेयस्‌ 
तथा अभ्युदय (Aag तथा प्रेयस्‌ लौकिक तथा पारलौकिक) मार्ग के प्रवर्तन के मूल कारण 
हैं। हमारे पूर्व गुहजनों ने आपकी ही उपसना करके नाना शास्त्रों की रचना करने का सामथ्यं 
प्राप्त कर अपनी महिमा स्थापित की है ॥२२॥ 


यद्यपि अन्यत्र भी सर्वज्ञता का उपचार से प्रयोग होता है, उसका मुख्य प्रयोग आप में ही 
afaa है, क्योंकि ऐश्वर्य की पराकाष्ठा आप में ही है। हे नाथ | आप ही जगत्‌ के कर्ता हैँ, 
इसलिये अनुपधिक स्वातन्त्र्य भी आप में ही विद्यमान है URAN 
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३० ऋतम्‌ 


कोई व्यवित दृश्य अर्थात्‌ प्रत्यक्ष प्रमाण से वस्तुओं को जानता है, दूसरा अनुमान 
की पद्धति से और तीसरा शब्द प्रमाण के द्वारा । इसके विपरीत आपको तो विना किसी क्रम 
के ही अपने हाथ में रक्खे हुए आंवले के समान समस्त प्रमेय प्रत्यक्ष e से ही सदा भासित 
होते हैं । अर्थात्‌ हाथ में vau हुए आंवले का जिस प्रकार सभी प्राणियों को प्रत्यक्ष अनुभव 
होता है, उसी भांति संसार के समस्त पदार्थ सदा विना क्रम के अपने सामने प्रत्यक्ष रूप से 
उपस्थित रहते हैं ।।२४॥ 


हे नाथ ! पराधीन वृत्तिवाले इस विपयी जीवात्मा के साथ जगत्‌ की इस परा प्रकृति 
के संयोग और वियोग में आप ही मूल कारण हैं । इस संसार चक्र में परिवर्तेन का जो यन्त्र 
चलता है, उसको चलाने वाले आप ही हैं ॥२५॥ 


मनुष्य स्वयं प्रमाद रहित बुद्धि से शास्त्रों में वणित नियमों के अनुसार निरन्तर कर्म 
करता रहता है, उसको अपने कर्मों के समुचित फल की अधिगति होती है, किन्तु यह तभी 
सम्भव होता है, जब कि आपकी अनोखी कृपा उस पर हो जाय UI 


उत्साह शक्ति से रहित, आतुर, पापात्मा, मन्दमति, मर्यादा का पालन न करने वाले, 
निद'यी, असत्यभापी व्यक्तियों को भी आप मनोवाच्छित फल प्रदान करते हैं। इस प्रकार 
आपने पुरुपकार अर्थात्‌ Ves की विशेषता को लुप्त कर दिया है । अर्थात्‌ आपकी अहैतुकी 
कृपा के कारण पुरुषकार अर्थात्‌ मनुष्य के प्रयत्न का कोई महत्त्व नहीं रह जाता ull 


वेद-विहित कर्म सुखप्रद हैं, स्वर्ग देने वाले हैं, किन्तु यह स्वगं का सुख मरने के बाद 
मिलता है और यह नश्वर भी है । आपकी शरण में आने पर तो अविनश्वर शाश्वत सुख प्राप्त 
होता है, बयोंकि शास्त्रों में बताया गया है कि आपके प्रति भक्तिपूर्वक की गई प्रणति सभी प्रकार 
के दोषों को घो देती है us 


हे भगवन्‌ ! प्रतिक्षण अनेक व्यक्तियों को अर्थात्‌ अनेक रूपों को धारण करने बाली 
अपनी प्राकाम्य शक्ति अर्थात्‌ इच्छानुसार रूप धारण करने वाली शक्ति को जब आप प्रकट 
करते हैं, उस समय क्षणभंगवाद आप में ही सार्थक होता है । अर्थात्‌ क्षण-क्षण में जो आप 
etikada करते हैं, इससे आप में बौद्धों के क्षणभंगवाद की सार्थकता सिद्ध होती है। इस 
प्रकार यह क्षणभंगवाद प्रायः किसी चतुर व्यक्ति की कल्पना मानी जानी चाहिये ॥२९॥ 


अनेक शास्त्रकारों ने अपने-अपने शास्त्रों में कहा है कि अनेक जन्मों के अनन्तर भी 
परम पद की प्राप्ति नहीं होती । इस प्रकार कहने वाले शास्त्रकारों के विरोध में बल पूर्वक यह 
कहकर कि वह परम पद तो एक ही जन्म में ग्राप्त हो जाता है, आपने निश्चय ही उनके 
मस्तक पर अपना चरण रक्खा है ॥३०॥ 


लोभी, मलिन वुद्धि वाले, मर्यादा से विमुख, कामनाओं के दास, संयम से रहित, 
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भक्तिस्तोत्रम्‌ ३१ 
पायात्मा व्यवित भी शैवागम में विहित लक्षणों के घारण करने से 


y = T अवश्य ही इस संसार-चक्र 
से मुक्त हो जाते हें । यह आपका अति गम्भीर सिहनाद है ॥३१॥ 


हे a ! आपके द्वारा उपदिष्ट आगमशास्त्र अन्य शास्त्रों से बाधित नहीं होता । 
चिन्तामणि के समान इसका महान्‌ अन्त प्रभाव यह है कि इस शास्त्र में उपदिष्ट विधान के 
अनुसार समीचीन पद्धति से दीक्षा ग्रहण कर लेने पर व्यक्ति विना ज्ञान की अधिगति के ही 
मोक्ष प्राप्त कर लता है। अभिप्राय यह है कि उपनिपद्‌, गीता आदि में बताया गया है कि 
बिना ज्ञानके मुक्ति नहीं होती, किन्तु शेवागम का यह अद्भूत सामर्थ्य है कि बिना ही ज्ञान 
के शास्त्रानुमोदित दीक्षा के ग्रहण करने मात्र से मनुप्य मुक्‍त हो जाता है 11३२॥ 


हे भगवन्‌ ! आत्मा के मुक्ति रूप फल का कारण ज्ञान भले हो पाशविक वासनाओं से 
तिरस्कृत कर दिया जाय, किन्तु वीज में जल देने से जये वह वृद्धिशील होता हुआ फलवान्‌ हो 
जाता है, उसी प्रकार आपके द्वारा उपदिप्ट शेवागम में प्रदर्शित विधि से पूर्णाभिषेक दीक्षा के 
जलाभिपेक से अभिपिक्त साधक मोद्ष रूपी फल के प्रसव का सामर्थ्य प्राप्त कर लेता है। अभि- 
प्राय यह है कि आगमिक दीक्षा मोक्षप्रसविनी है बहां ज्ञान की अपेक्षा या उपेक्षा का कोई 
महत्व नहीं है URN 


असंख्य जन्मों के वाद जब कभी प्राणी की वासनएं क्षीण हो जाती हैं, तो उसके ऊपर 


कृपा करने की आपकी इच्छा होती है। उसके साथ ही वह संसार जाल को तोड़ कर आत्य- 
न्तिक शान्ति पा लेता है, चाहे उसे ज्ञान प्राप्त हौ या न हो ॥३४॥ 


अवान्तर भेदों से युक्त, चतुर्देश भुवन मय इस सारे संसार का आप पालन करते हैं, 
नाश करते हैं और निर्माण करते हैं । यह सब आप स्वेच्छया अपनी aaen घक्ति की सहा- 
यता से निलिप्त भाव से करते है । इसलिये शिष्ट जनों का यह कहना ठीक ही है कि यह सब 
करने पर भी आप कभी इनमें लिप्त नहीं होते ॥३५॥ 


हे भगवन्‌ ! अप्रतिहत ऐश्वर्य, सहज विराग, स्वाभाविक तृप्ति, इन्द्रियों पर वशिता, 
सर्वातिशायी सुख, आवरण रहित शक्ति और सवंविपयक ज्ञान इन विशेषणों से युक्त ये गुण 
केवल आप में ही हैं ॥३६॥ 


आपने गर्दभ, VE और वृक्षों को भी उस पद पर पहुंचा दिया, जहां पर दुःख का 
aaan भी नहीं है और जो आत्यन्तिक सुख का स्थान है, जिसको agan तपस्या करने 
पर भी नही पाया जा सकता | इसमें कोई आश्चर्य की बात भी नहीं है । यह तो तीनों भवनों 
में व्याप्त आपको अप्रतिहत स्वातन्त्र्य शक्ति का ही खेल है ।।३७॥ 


आपके शुक्र को एक बूंद का इतना अतुलनीय प्रभाव है कि जिसके गिरने से निर्मल, 
चमकीले रत्नों की किरणों के प्रकाश से घिरा हुआ सम्पूर्ण सुमेरु पर्वत सोने का हो गया | 
उसी का यह सुफल है कि लोगों को सोने के आभूषण ग्राप्त हो सके हैं ॥३५॥ 
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३२ ऋतम्‌ 


तीनों लोकों के अनन्त कल्पों के पाप-पुञ्ज के समान कालक्रम से त्रिपुर के इकट्ठा होने 
पर आपने उसको भस्म कर दिया था। इस वृत्तान्त को जो ठीक से जानता है, मूढ को छोड- 
कर, किस सहृदय व्यक्ति का आपकी तरफ पक्षपात नहीं होगा ॥३९॥ 


क्षीर सागर के मथन से उत्पन्न कालकूट महाविप को, जिसने देवताओं को भयभीत 
कर दिया था, केवल जगत्‌ के कल्याण के लिये निमंत्सर भाव से आपने पी लिया था। यह सच 
ही है कि इसके साथ ही सारे जगत्‌ का साधुवाद भी आपको ही पीने को मिला। अभिप्राय 
यह है कि जब अन्य देवता गण समुद्र-मन्थन से ग्राप्त रत्नों की लूट-खसोट में लगे थे तो उनके 
इस कार्य के प्रति अपने मन में बिना कोई feat रवखे कालकूट विष के रूप में जगत्‌ के सामने 
आये भय का परिहार करने के लिये उद्यत होकर आपने जगत्‌ का साधुवाद प्राप्त किया ।४०। 


हे भगवन्‌ ! अत्यन्त शान्त स्वभाव के होते हुए भी आपने कामदेव को अपने तीसरे 
नेत्र से उत्पन्न अग्नि से बड़ी ही उग्रता से भस्म कर दिया। ऐसा आपने इस लिये किया कि 
जन साधारण को यह शिक्षा मिल जाय कि महान्‌ व्यक्तियों की इच्छा के विरुद्ध किये 
गये छोटे से अपराध का भी कितना भयंकर परिणाम हो सकता है AU 


हे भगवन्‌ ! अपने शरीर के अर्धभाग में स्नेहवश प्रिया पार्वती को स्थान देकर के भी 
आप ही विपयों से विरक्त तपसिवियों में अग्रगण्य हैं । त्रिलोकी को आश्तर्य में डाल देने वाली 
आप को चेष्टाओं को नकल करने वाला आज भी कोई दिखाई नहीं देता ॥४२॥ 


अपने योग सामर्थ्य के द्वारा प्राप्त वल से देवधि नारद ने समस्त विश्व का घोर fac 
स्कार किया था । प्रजापति के मानसपुत्र देवपि नारद के इस गर्व को भी आपने बल पूर्वक दूर 
कर दिया | आपके इस साम्यं पर किसको आचर्य नहीं होगा ।।४३॥ 


कैलास पर्वत को मात्र अंगूठे से आपने दवाया था । इतने से ही रावण की यह दुदेशा 
हो गई कि उसके प्राण एकाएक निकल नहीं गये। उसी दशानन रावण को जीतने के लिये 
विष्णु कें अवतार भगवान्‌ रामचन्द्र को राजनीति और प्रवल उद्योग का सहारा लेने पर भी 
बहुत समय लग गया | इसमें विस्मय की कोई वात नहीं है ॥४४॥ 


स्वणंमय कमल तथा पारिजात के फूलों की सुगन्धि से सुरभित जलवाली, आकाश से 
पृथ्वी पर गिरती हुई गंगा अपनी जटा के भग्रभाग में आपको पानी की फुहार के समान लग 
रही थी । इसको धारण करने की सामथ्यं और किसमें थी? यह आप का ही अनुग्रह है कि 
लोक-कल्याण के लिये इसको आपने धारण किया ॥४५॥ 

ईश्वर पद की प्रवृत्ति के मूलकारण, जिसकी कोई तुलना नहीं हो सकती, ऐसे आपके 
अन्य ऐश्वयं की बात को तो हम छोड़ देते हैं। हे भगवन्‌ | विष्णु और पितामह ब्रह्मा भी 
आपके लिङ्ग का भी अन्त न पा सके p ऐसी परिस्थिति में अन्य ऐश्वर्यों की तो बात करना 
ही व्यर्थं है YRU 
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भक्तिस्तोत्रम्‌ ३३ 


मृत्यु के विकराल दाँतो के बीच पड़े हुए इवेत cafu के, जो कि कसाई के घर में काटने 
के लाये गये पशु की तरह मृत्यु की पकड़ में थे, प्राणों की यम के क्रूर पाशों से आपने रक्षा 
की थी । इस वात को जान कर संसार के किस प्राणी को आश्चयं नहीं होगा ॥४७॥ 


हे विभो ! आपने जिस प्रकार प्रसन्न होकर उपमन्यु ऋषि को क्षीर समुद्र का दान कर 
दिया और इस प्रकार उनके क्रोध को शान्त किया, इस प्रकार का उदार वर देने वाला जगत्‌ 
में कोई दूसरा है तो मत्सर का परित्याग कर सज्जन लोग उसे बतायें ॥४८॥ 

हे प्रभो ! वृत्रासुर के शत्रु इन्द्र के व की तथा उसकी भुजाओं की शक्ति को आपने 
जिस प्रकार हंसते हंसते कुण्ठित कर दिया था, वैसे ही पूपन्‌ देवता के दातों को, भग देवता 
के आंखों को और दक्ष की यज्ञ के फल की ममता को नष्ट कर दिया ॥४९॥ 


हे पशुपते ! विष्णु, प्रजापति, इन्द्र, लोकपाल, पशु-पक्षी, देव-दानव, मनुष्य एवं अन्य 
दिव्य योनि के जीवों ने इस लोक में आपके लिये जिस प्रकार स्थानों की कल्पना की है, वेसी 
किस दूसरे देवता के लिये हुई है, बतायें । अर्थात्‌ शिव के अतिरिक्त अन्य किसी दूसरे देवता 
के लिये इस प्रकार स्थानों की कल्पना की गई हो, ऐसा कहीं देखने को नहीं मिलता ॥५०॥॥ 


हे कल्याणकारी शंकर ! बड़े बड़े दानवों फो टुकड़ा टुकड़ा कर देने वाले, णाङ्ग घनुप्‌ 
और सुदर्शन चक्र को धारण करने वाले श्री कृष्ण के अपने रक्षक के रूप में विद्यमान रहने 
पर भी द्रोणाचायं, भीष्म पितामह, कृपाचायं और कणं जसे महारथियों के भय से व्याकुल 
TIJA अर्जुन को पाशुपतास्त्र का दान कर आपने ही भय मुक्‍त कर सुखी किया था ॥५१॥ 


हे भगवन्‌ ! वार वार यज्ञ करने वाले मरुत नामक राजा की आराधना से प्रसन्न 
होकर आपने उसकी सहायता के लिये सुवणं की वृष्टि की थी । इस प्रकार आपने संसार में 
भक्त जनों के ऊपर अनुग्रह करने के अनेक उदाहरण प्रख्यापित किये हैं । आपके सामर्थ्यं को 
देखते हुए इसमें कोई आइचर्य की वात नहीं है ॥५२॥ 

महपि भुगु के ga शुक्राचायं जब कठोर तपस्या कर रहे थे, उस समय उनकी समस्त 
इन्द्रियां धमकणो के पीने से तप गई थी । उनकी इस तपस्या से संतुष्ट होकर आपने उनको 
आकाश में सर्दी, गर्मी, पवन और मेघ आदि की उपाधियों से निर्मुबत प्रकाशमय स्थान देकर 
सुखी कर दिया था ॥५३॥ 


इन भवनों के भीतर प्रवेश कर आप लोक-लोकान्तरों की रक्षा करते हैं। आपकी इस 
अतुलनीय विभूति की चर्चा थोड़ी देर के लिये छोड़ भी दी जाय । (सती के भर्दधाज़ के रूप 
में) आपकी जो दक्ष से उत्पत्ति है उसे तीनों लोकों में भी कोई नहीं जानता है । ऐसे में आपके 
साथ विवाद ही क्या ? ।।५४॥ 

संसार सागर से डरे हुए व्यक्तियों की पीड़ा का शमन करने वाले, दया परायण, जिभु- 
वन के स्वामी हे देव ! आप मुझ पर प्रसन्न हों एवं मेरे मन को अनुशासित क्रे । मेरा यह्‌ 
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मन बुरे रास्ते में पड़ा हुआ है, गुण और दोप की परख करने में कमजोर है, उग्र, कलुषित, 
अनियन्त्रित और कल्पप्राण है ॥५५॥ 


दुष्ट वासनाओ से भरी हुई, आपाततः रमणीय वैषयिक प्रपञ्चो से बंधी हुई ये चंचल 
और ga इन्द्रियां मुझे प्राप्त हुई हैं । अविनयी होने के कारण ये इन्द्रियां दुष्ट घोड़े के समान 
कुपथ में प्रवृत्त हैं । हे नाथ ! पांच ज्ञानेन्द्रिय और मन सहित इन छः इन्द्रियों को आप सदा 
के लिये मेरे वश में कर दीजिये ॥५६॥ 


नन्दीश्वर एक साधारण मानव थे । काल के पाश में बंधे हुए वह अतीव कष्टदायिनी 
मृत्यु के मुह में तुरन्त ही ले जाये जाने वाले थे । उनके ऊपर प्रसन्न होकर आपने सव प्रकार 
से उनको अपने समान वना दिया । यह कोई आश्चर्य को वात नहीं है और ऐसा भी नही है 
कि इस प्रकार का आश्‍चर्य फिर कभी नहीं होगा nyon 


कामदेव भौर काल को भी भस्म कर देने वाले, हे देवताओं के अधिपति ! मेरा मन 
सांसारिक पाशों में बंघा हुआ असहाय पड़ा है । भ्रमोत्पादक कुतक रूपी अन्धकार से आवृत 
रहने के कारण ज्ञान का प्रकाश इसके पास नहीं पहुंच पाता। अतः हे नाथ ! इसको आप 
साधु जनों के द्वारा अनुसेवित मागं में लगाइये ॥ ५८॥। 


ज्वर, अतीसार आदि नाना प्रकार के रोगों से मेरा शरीर घिरा रहता है और रागद्ठेप 
आदि दोष मेरे मन को सदा घेरे रहते हैं। इस प्रकार कभी शारीरिक और कभी मानसिक 
दोषों से घिरी मूढता के कारण मेरा स्वरूप लुप्त हो गया है | ऐसी अवस्था में बताइये नाथ ! 
आप के सिवाय मैं किसकी शरण में जाऊं ॥५९॥ 


पीड़ा पहुंचाने वाले काम रूपी पिशाच से और अनियन्त्रित क्रोध रूपी ग्रह से ग्रस्त रहने 
के कारण मेरी बुद्धि कुण्ठित हो गई है। इस लिये मुक्ति की प्राप्ति के लिये मुझे जो कुछ 
करना चाहिये, उसमें केवल आपकी शक्ति ही सहायक हो सकती है ॥६०॥ 


हे नाथ ! जो विश्व के सारे पराभवों की मूल कारण है, जो स्वयं देवराज इन्द्र की भी 
लघुता (क्षुद्रता) का कारण बनती है, वह तृष्णा मुझे सदा विडम्बना में डाले रहती है। हे 
भगवन्‌ ! आप दृढतापूर्वक मेरी उस तृष्णा को छिन्न-भिन्न कर दीजिये, जिससे मेरा 
पुनर्जन्म न हो ॥६१॥ 


जिस अज्ञान से आच्छादित रहने के कारण पशु सदृश यह जीव अपनी ज्ञान शक्ति गंवा 
बेठता है और इस प्रकार विश्व के अथवा अपने कल्याण के परमार्थ कारण को नहीं जाना 
पाता । हे भगवन्‌! आप मेरे उस समस्त अज्ञानजन्य अन्धकार को बलपूवंक छिन्न-भिन्न कर 
दीजिये, परिणाम-स्वरूप महान्‌ ज्ञानमय आलोक चारों तरफ फैल जाय ॥६२। | 
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भक्तिस्तोत्नम्‌ ३५ 


हे विभो ! सभी विपदाओं का आश्रय-स्थल, अस्थिर, परतन्त्र, पतनोन्मुख, विवेकशून्य, 
सारहीन और मूढता से भरा मेरा यह क्षुद्र शरीर जब तक विपत्ति-ग्रस्त नहीं हो जाता, उससे 
पहले ही आप इसे पुण्य कर्मो की ओर प्रवृत्त कर दें ॥६३॥ 


नाभिकमल से उत्पन्न स्वयं ब्रह्मा भी अपने चारों मुखों से आपकी स्तुति करते हुए जव 
थक जाते हैं तो ऐसी स्थिति में आपकी गुणगरिमा का वर्णन करने में हम लोग कहाँ तक 
समर्थं होंगे ? इस कार्ये में केवल आपकी भक्ति ही प्रमाण हो सकती है, अतः इस सम्पूर्ण 
वाचालता के लिये आप हमें क्षमा करें ॥६४॥ 


हे भगवन्‌ ! आप इस संसार के एकमात्र बन्धु हैं। अवधूत नामधारी इस ब्यक्ति ने 
भक्तिपूर्वक अपनी बुद्धि के अनुसार आपकी स्तुति करके जो कुछ थोड़ा सा भी पुष्य प्राप्त 
किया है, उसके फलस्वरूप आपके प्रति जनता की भक्ति जागे (यही मेरी कामना है ) ngau 


श्री अवधूतसिद्धविरचित भक्तिस्तोत्र समाप्त | 
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टिप्पणियां 


शलोक १ 
प्रत्यक्षवस्तुविषयाय । प्रत्यक्षाणि वस्तूनि विषय: कार्यक्षत्रं यस्य स प्रत्यक्षवस्तुविपय- 

स्तस्मै प्रत्यक्षवस्तुविपयाय (जगत्‌ की समस्त प्रत्यक्ष वस्तुएं जिनका विपय है, कार्यक्षेत्र है । 
अथवा प्रत्यक्षाणां वस्तूनां (खात्मानलानिलप्रभृतीनां) विषय आश्रयो यस्तस्मै प्रत्यक्षदस्तुविएय।य t 
इस स्तोत्र के तृतीय श्लोक में तथा पन्द्रहवें श्लोक में क्रमशः 'खार्कन्दुवह्विमरुदात्ममही पयोधि' 
तथा 'खात्मानलानिलजलावनिचन्द्रसूर्या:: इन समस्त पद खण्डो के द्वारा आकाश, सूर्य, चन्द्र, 
afg, पवन, आत्मा, पृथिवी और जल--इन आठ पदार्थों का उल्लेख किया गया है । महाकवि 
कालिदास ने-- 

या सृष्टिः स्रष्टुराद्या वहति विधिहुतं या हविर्या च होत्री 

ये द्वे कालं विधत्तः श्रुतिविषयगुणा या स्थिता व्याप्य विइवम्‌ i 

यामाहुः सवंबीजप्रकृतिरिति यया प्राणिनः प्राणवन्तः 

प्रत्यक्षाभिः प्रपन्नस्तनुभिरवतु वस्ताभिरप्टाभिरीशः॥ 


अभिज्ञानशाकुन्तल के इस नान्दी शलोक में इनको शिव की प्रत्यक्ष तनू (शरीर) कहा है । 
शिव की अष्ट मूत्तियों का संस्कृत वाङमय में, विशेष कर शैव पुराणों में, बिस्तार से वर्णन 
मिलता है । इस प्रकार शिव आकाश आदि आठ प्रत्यक्ष वस्तुओं के आश्रय हैं, अर्थात्‌ ये शिव 
की आठ प्रत्यक्ष मूर्तियां है । (३ टिप्पणी भी द्रष्टव्य) 


२. विजितकोपमनोभवाय | कोपदच मनोभवइच कोपमनोभवौ, विजितौ कोपमनोभवौ 
येन स, तस्मे विजितकोपमनोभवाय । क्रोध और काम को जीत लेने वाले । स्तोत्रकार ने ६०वें 
इलोक में भी काम और क्रोध का उल्लेख किया है । भगवद्गीता में कहा गया है-- 


शक्नोतीहैव यः सोढं प्राक्‌ शरीरविभोक्षणात्‌ । 
कामक्रोधोडूवं वेगं स युक्तः स सुखी नर: ॥ (५।२३) 


अर्थात्‌ जो व्यक्ति इसी जन्म में शरीर छोड़ने से पहले काम और क्रोध के वेग को सहन करने 
में समर्थ हो जाता है, वही योगी है, वही सुखी है । योगिराज भगवान्‌ शिव के लिये 'विजित- 
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कोपमनोभवाय' विशेषण सवंथा उचित है । योगिराज शिव से ही कामपिशाच से और afa- 
यन्त्रित क्रोध से मुक्ति पाने को प्रार्थना की जा सकती है। 


श्लोक ३ 


खार्केन्दुवल्वि० । प्रथम इलोक की प्रथम टिप्पणी में अभिज्ञानशाकुन्तल के प्रमाण पर 

शिव की प्रत्यक्ष अष्टविध तनू का परिचय दिया गया है । शिवपुराण की शतरुद्रसंहिता के 
शिवाष्टमूतिवर्णनाध्याय में 

शर्वो भवस्तथा रुद्र उग्रो भीमः पशोः पतिः । 

ईशानश्च मह्दादेवो मूर्तयश्चाष्ट विश्रुताः॥ 

भूम्यम्भोऽग्नि म रुद्व्योमक्षेतरज्ञाकं निश्षाकराः । 

अधिष्ठिताशच शर्वाच्चैरष्टरूपै; शिवस्य feu (२।३-४) 
स्पष्ट कहा गया है कि शर्व, भव, wx, उग्र, भीम, पशुपति, ईशान और महादेव क्रमशः भूमि, 
जल, अग्नि, मरुत्‌, आकाश, आत्मा, सूर्य और चन्द्र के अधिप्ठातु देवता हैँ । 'कल्याण' के 
तीर्थाङ्क में अष्टमूर्ति के तीर्थो का वर्णन go ४८२-४५५ में इस प्रकार मिलता है-- 
(१) सूर्य (ईशान) कोणार्क, (२) चन्द्र (महादेव) सोमनाथ, (३) क्षेत्रज्ञ, आत्मा या यज- 
मान (पशुपति) पशुपतिनाथ, (४) पृथ्वी (शर्व) एका म्रेवर (शिवकाञ्ची), (५) जल 
(भव) जम्वुकेश्वर (त्रिचनापल्ली), (६) अग्नि (ux) अरुणाचल या तिरुवण्णमलै, (७) 
वायु (उग्र) कालहस्ती (तिरुपति बालाजी के पास), (८) आकाश (भीम) चिदम्बरम्‌ । 
भीम के अतिरिक्त शिव के अन्य रूपों का वर्णन अथववेद ब्रात्यकाण्ड में भी मिलता है | 


शलोक ४ 
घुत्यादिभिः। मनुस्मृति में 

धृतिः क्षमा दमोऽस्तेयं शौचमिन्द्रियनिग्रहः | 

घीविद्या सत्यमक्रोधो दशकं धमंलदाणम्‌ ॥ (६1९२) 
इस प्रकार धृति, क्षमा, यम, अस्तेय, शौच, इन्द्रियनिग्रह, धी, विद्या, सत्य और अक्रोध को धमं 
का अंग माना गया है। ये सव शरीर अर्थात्‌ मन की वृत्तियां हैं । “धारणाम मित्याहुर्ध मा धारयते 
प्रजाः” इस वचन में ध्म की व्याख्या की गई है कि धमं प्रजा का पालन करता है । इस प्रकार 
धृति आदि शरीर की वृत्तियों के माध्यम से शिव प्रजा का पालन करते हैं, यह स्तुतिकोर का 
अभिप्राय है । अथवा तृतीय इलोक में शिव की अष्टतनू का वर्णन है । पृथिवी का गुण है धृति, 
अर्थात्‌ स्थावरजंगमात्मक जगत्‌ को घारण करना | इस प्रकार अपनी इस अप्टविध तनू की 
वृत्तियों के रूप में अवस्थित qafa गुणों के माध्यम से, जिनका वर्णन कालिदास के 


अभिज्ञानशाकुन्तल की नान्दी में मिलता है, शिव सारे जगत्‌ की लोकयात्रा का निर्वाह 
करते हैं । 
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शलोक ७ 

१. केचित्‌ । विज्ञानवादी योगाचार वौद्ध दार्शनिक के मत में विज्ञान ही एकमात्र सत्य 
है । जगत्‌ में प्रतीत होने वाले वाहय पदार्थ वास्तव में चित्त की ही विभिन्न अभिव्यक्तियां हैं । 
चित्त विज्ञान के प्रवाह का ही दूसरा नाम है । स्वप्नावस्था में हमें मालूम होता है कि देखी 
गई वस्तुएं बाहर विद्यमान है, परन्तु ऐसी बात तो नहीं होती, सव वस्तुएं चित्त के भीतर ही 
रहती हैं । जाग्रदवस्था में भी यही स्थिति रहती है । घट और घटविज्ञान में कोई अन्तर नहीं 
है । नील वणं और नील वरणे का विज्ञान एक ही वस्तु है । इस प्रकार विज्ञानवादी के मन में 
विज्ञान के अतिरिक्त वस्तु की कोई स्वतन्त्र सत्ता नहीं मानी जाती । न केवल सभी प्रकार 
की उपाधियों से, अपितु नाम और रूप से भी रहित विज्ञान ही इनके मन में परमार्थ सत्य है। 
इसी सिद्धान्त का उल्लेख यहां पर किया गया है और वताया गया है कि यह विज्ञानवाद का 
सिद्धान्त आप पर ही लागु होता है, क्योंकि आप सभी प्रकार की उपाधियों से निमुक्त एवं 
नामरूप से अस्पृष्ट हैं । 

२. अन्ये । वौद्धों में वैभाषिक वाहय वस्तुवादी हैं। agag का अभिधर्मकोश इस 
सम्प्रदाय का प्रामाणिक ग्रन्थ है। वसुबन्धु ने अभिधमंकोश के तृतीय कोशस्थान 
के प्रथम तीन श्लोकों में काम, रूप और आरूप्य--इन तीन धातुओं का परिचय 
दिया है। द्वितीय कोशस्थान में बताया गया है कि समस्त चित्त और चैत्तो का विकास 
इन तीन धातुओं के कारण होता है । इनके मन में परमतत्त्व इन तीन धातुओं की परिकल्पना 


से विशुद्ध माना गया है। 


श्लोक qo 


१. केदिचत्‌ । शून्यवादी बोद्ध दार्शनिक, जो कि माध्यमिक नाम से भी जाने जाते हैं, 
जगत्‌ की सारी वस्तुओं को शून्य का प्रपञ्च मानते हुँ । कुछ विद्वानों के मन में शून्य का अर्थ 
सत्ता का निरास है । वस्तुतः शून्यवाद के मूल ग्रन्ों में शुन्य शब्द का प्रयोग सत्तानिरास के 
अर्थ में नहीं किया गया है, किन्तु चतुष्कोटिविनिर्मुक्त पारमार्थिक सत्ता के रूप में किया गया 
है । इस प्रत्यक्ष जगत्‌ से परे पारमाथिक सत्ता विद्यमान है, लेकिन वह अवणंनीय है । लौकिक 
विचारों से वर्णनीय न होने के कारण यह तत्त्व शुन्य कहा जाता है। शैव मत सत्कार्यवादी 
है । उनके मत में सभी कुछ, परमतत्त्व भी सत्‌ है। इस प्रकार चतुष्कोटिविनिर्मुक्त शुन्य अथवा 
वेदान्तियों के ब्रह्म की अपेक्षा शेवागम संमत परम तत्त्व अधिक सुबोध है। 


२. केचित्‌ । नेयायिकों के मत में वाचक और वाच्य का, शब्द और अर्थ का, योग 
अर्थात्‌ सम्बन्ध शक्तिरूप माना गया है। सम्बन्ध किसी सद्‌ वस्तु के साथ ही हो सकता है । 
faq के वाचक अनन्त शब्द हैं । इनसे सम्बन्ध होने के कारण ईइवर शून्य रूप न होकर सद्र प 
है। इसी प्रकार ईश्वर नाना प्रकार के विशेषण पदों के भी आश्रय हैं। विशेषणों का प्रयोग 
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सत्पदार्थ में ही किया जा सकता है, असत्‌ में नहीं । इस प्रकार नैयायिको के मत में ईश्वर 
सत्स्वरूप हैं । इन्हीं हेतुओं के आधार पर नैयायिक शून्यवाद का खण्डन करते A 


इलोक ११ 


बैदिकाः । “सदेव सौम्येदमग्र आसीदेऊमेवा द्वितीयम्‌” (६।२।१) इस छान्दोग्य श्रुति 
में सृष्टि के आरम्भ में एक अद्वितीय ब्रह्म की ही सत्ता स्वीकार की गई है । “पुरुष एवेदं सर्व 
WX यच्च भाव्यम्‌” (Wo ८।४।१७) पुरुष सूक्त के इस मन्त्र में भूत और भावी सारा 


विश्वप्रपञ्च पुरुष का ही विस्तार माना गया है । इन श्रुतियों का तात्पयं ही इस इलोक में 
प्रतिपादित है । 


एलोक १६ 


मुनिरक्षपादः । वंशेषिके कणभुजा । “प्रमाणप्रमेयसं शयप्रयोजनदृष्टान्तसिद्धान्तावय- 
वतकंनिर्णयवादजल्पवितण्डाहेत्वाभासच्छलजा तिनि ग्रहस्थानानां तत्वग्रहणा न्नि:श्रेयसाधिगम:” 
अक्षपाद मुनि गौतम के न्यायदर्शन का यह प्रथम सूत्र है । इसमें प्रमाण, प्रमेय आदि सोलह 
पदार्थों के तत्त्वज्ञान से मोक्ष की प्राप्ति कही गई है । इसी प्रकार “धर्म विशेपप्रसूताद्‌ द्रव्यगुण- 
कमंसामान्यविशेपसमवायानां पदार्थानां साधम्यंवैधर्म्याभ्या तत्त्वज्ञानान्निः्रेयसग्‌” (१1१४) 
वैशेपिक दर्शन के इस सूत्र में कणाद मुनि ने द्रव्य, गुण, कर्म, सामान्य, विशेष और समवाय-- 
इन छः पदार्थों के सम्यग्ज्ञान से मोक्ष की प्राप्ति बताई है। स्नुतिकार का अभिप्राय है कि 
गौतम द्वारा प्रतिपादित प्रमाण, प्रमेय आदि तथा कणाद के द्रव्य, गुण आदि पदार्थ आपकी ही 
विभिन्न विभूतियां & । 


एलोक २० 


गुह्य गुहाश्रयम्‌ । “चत्वारि वाक्परिमिता पदानि तानि faagata ये मनीषिण"। 
त्रीणि गुहा निहिता नेङ्गयन्ति तुरीयं वाचो मनुप्या वदन्ति।” (azo २।३।२२), “आपः 
पवित्र परमं पृथिव्यामपां पवित्रं परमं च मन्त्राः । तेषां च सामग्यजुषां «fad महपंयो 
व्याकरणं निराहुः ॥” “एकः शब्दः सम्यरज्ञातः FS प्रयुक्तः स्वगं लोके च कामधुग्‌ 
भवति” (महाभाष्य ६।१।८४ में उद्धत) इत्यादि श्रृतियो में बेयाकरणों के मतानुसार 
गुह्य, Tere, परम पवित्र, अभिवाङ्छित फल देने वाले शब्दतत्त्व का ही वर्णन किया 
गया है, यही इस इलोक का अभिप्राय है । 


श्लोक २२ 


तोथंकरभा: । तीर्थकरी शास्तनिर्माणकर्वी भा बुद्धियेंपां ते तोथंकरभाः शास्त्रकारा 
इत्यथः । इस प्रकार 'तीथंकरभा;' पद का अर्थ यहां शास्त्रकार है। अन्य कोई सरल पाठ 
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Uo "RTT 
उपलब्ध न होने के कारण ug विलप्ट कल्पना करनी पड़ी है । स्तुतिकार जिस प्रकार अपने 
qt स्तोत्र में प्रसाद और ओज गुणों से पूर्ण शब्दों का व्यवहार करता है, उसको देखते हुए 
यहां पर सरस और सरल पदावली का अभाव खटकता है । लिपिकारों का ही यह दोष प्रतीत 


होता है । 


श्लोक ३० 

यत्तीथिकेः । “अनेकजन्मसंसिद्धस्ततो याति परां गतिम्‌” (६४५), “बहूनां 
जन्मनामन्ते ज्ञानवान्‌ मां प्रपद्यते” (७1१९) इत्यादि गीतावाक्यों में यह बतलाया गया है कि 
अनेक जन्मों की कठोर तपस्या के बाद ही परम पद की प्राप्ति होती है । इसके विपरीत 
शैवागमों में "अनायासेन यत्नोक्ता मुक्तिरेकेन जन्मना” (महार्थमञ्जरीपरिमल में उद्धृत 
शिवधर्म), “इहैकभविको मोक्ष एप तावत्‌ परीक्ष्यताम्‌” (परमार्थसार योगरात्नवृत्ति में उद्धृत 
शिवधर्मोत्तर) इस प्रकार एक ही जम्म में मुक्ति का प्रतिपादन मिलता है | 


श्लोक ३६ 

ऐश्वर्यमप्रतिहतम्‌ । जैन महाकवि सोमदेव सूरि ने यशस्तिलकचम्पू में दो स्थानों 
पर (द्वितीय भाग, Jo २५५, २७२) इम इलोक को उद्धृत किया है । वायुपुराण में 
“सर्वज्ञता तृप्तिरनादिबोधः स्वतन्त्रता नित्यमलुप्तशक्तिः। अनन्तशक्तिइच विभोविधिज्ञाः 
पडाहुर ङ्गानि महेदवरस्य” (43133) ॥ इस शलोक में महेश्वर के छः अंगों का वर्णन मिलता 
है । इस एलोक में यही बिपय भणितिभेद से उपयुक्त विशेषणों के साथ बड़े ही प्रभावोत्पादक 
रूप में उपस्थापित किया गया है । 


शलोक ३७ 


खरोष्ट्तरव: काशी में मृत्यु होने पर सभी मुक्त हो जाते हैं, ऐसा सामान्य 

विधान स्कन्दपुराण काशीखण्ड आदि में हैं । “काइयां मरणान्मुवितः” यह वचन प्रसिद्ध है। 

हां पर खर, उष्ट्र और तरु विशेष का उल्लेख हुआ प्रतीत होता है । इस प्रकार की कथा 
पुराणों एवं आगम ग्रन्थों में अन्वेपणीय है । 


शलोक ३८ 
१६. येनामलस्फुरित० । इस इलोक का कुछ अंश क्षेमराज ने अपनी शिवस्तोत्रावली की 
टीका (Jo २२७) में उद्ध,त किया है । शिवस्तोत्रावलीकार उत्पन भी “जय जाम्बूनदोदग्र- 
धातूद्भवगिरोश्वर” (१४।२०) इस प्रकार शिव को स्तुति करते हैं । श्रीमद्भागवत के अष्टम 
स्कन्ध मे--“यत्र यत्रापतन्मह्यां रेतस्तस्य महात्मनः। 
तानि हृप्यस्य हेम्नश्च क्षेत्राण्यासन्‌ महीपते ॥ (१३/३३) 
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अक्‍्तिस्तोत़् ४१ 


इस इलोक में शिव के वीयं से सुमेरु पंत के स्वर्णमय हो जाने की कथा 
अन्वेपणीय है। 


शलोक ३६ 


त्रिपुरप्रकारस्‌ । शिवपुराण रुद्रसंहिता युद्धबण्ड के १-१० अध्याय में तथा अन्य 
अनेक पुराणों में भी त्रिपुरदाह की कथा वर्णित है । स्कन्द के द्वारा तारकासुर के वध होने के 
बाद तारकासुर के तीन पुत्र--तारकाक्ष, विद्युन्माली और कमलाक्ष ने सुमेरु पर्वत की गुफा में 
जाकर अनेक MAA ब्रह्मदेव को प्रसन्न करने के लिये कठोर तप किया । फलस्वरूप 
बरदान में उन्होंने ब्रह्मा से क्रमशः स्वर्गलोक, अन्तरिक्षलोक और भूलोक में स्वणंमय, रजतमय 
और लौहमय तीन नगरों को प्राप्त किया । इनका निर्माण मयासुर ने किया था । उन्होंने यह 
भी वर प्राप्त किया कि इन तीनों पुरों के एक साथ ध्वंस होने पर ही इनकी मृत्यु होगी । 
उक्त वर प्राप्ति से मदोन्मत्त हुए ये असुर देवताओं को सताने लगे । देवताओं की प्रार्थना पर 
भगवान्‌ शिव ने एक ही वाण से इन तीनों सुरों को भस्म कर दिया और इस प्रकार देवताओं 
को ईन असुरों के त्रास से मुक्त किया। 


इलोक ४० 


१८. कालकूटम्‌ । महाभारत के आदिपवं के अठारहवें अध्याय में देवताओं और quii 
के द्वारा अमृत के लिये समुद्र-मन्थन की कथा दी गई है। समुद्र-मन्थन से १४ रत्नों की उत्पत्ति 
के साथ कालकूट महाविष भी प्रकट हुआ और यह सारे जगत्‌ को जलाने लगा। ब्रह्माजी के 
प्रार्थना करने पर भगवान्‌ शिव ने त्रिलोकी को रक्षा के लिये उस हलाहल विष को पी लिया 
और उसको अपने कण्ठ में धारण कर नीलकण्ठ बन गये । द्रप्टव्य-- 


अतिनिमंथनादेव कालकूटस्ततः परः। 
जगदावृत्य सहसा सधूमोऽग्निरिव ज्वलन्‌ ॥ 
deed मोहितं यस्य मन्धरमा घ्राय तद्विपम्‌ | 
प्राग्रसल्लोकरक्षार्थं ब्रह्मणो वचनाच्छिवः ।। 
दधार भगवान्‌ कण्ठे मन्त्रमूर्तिमहेदवरः | 
तदा प्रभृति देवस्तु नीलकण्ठ इति थू ति: ॥ (४१-४३) 


श्लोक ४१ 

दहनेन कामम्‌ । भगवान्‌ शंकर के तृतीय नेत्र से काम के दाह को कथा अति प्रसिद्ध 
है । महाकवि कालिदास ने कुमारसम्भव में इस कथा का बड़ी ही ओजस्वी काव्यमय भाषा में 
भावपूर्ण वर्णन किग्रा है । इस प्रसंग में शिवपुराण रुद्रसंहिता पावंतीखण्ड अध्याय १९ भी 
pa है | 
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४२ ऋतम्‌ 


श्लोक ४२ 


दयितां वपुषो$घं भागे । ब्रह्मदेव अपनी सृष्टि को विकसित न देख चिन्तित हो उठे। 
उन्होंने आकाशवाणी से आदेश प्राप्त कर शिव को शक्ति सम्पन्न करने के लिये कठोर तप 
किया | फलस्वरूप भगवान्‌ शिव 'अर्धनारीश्वर' रूप में अवतीणं हुए । ब्रह्मा की प्रार्थना पर 
शिव ने अपने अर्ध शरीर से नारी शक्ति को पृथक्‌ किया ऑर उस शक्ति ने ब्रह्मदेव को नारी 
जाति की सृष्टिहेतु वरदान दिया | फलस्वरूप ब्रह्मा ने शतरूपा एवं स्वायम्भूव मनु को जन्म 
देकर मैथुनी सृष्टि का प्रारम्भ किया । (द्रप्टव्य--शिवपुराण, शतरुद्रसंहिता, अध्याय ३ एवं 
वायवीय संहिता पूर्वभाग, अध्याय १५-१६) | 


श्लोक ४३ 

प्रजापतिसुतस्य । हिमालय में कठोर तपस्या करते समय इन्द्र द्वारा प्रेपित कामदेव 
को जब देवपि नारद ने पराजित कर दिया, तब वे गवंग्रस्त हो गये । उनके गवं को चूर करने 
के लिये शिव की आज्ञा से भगवान्‌ विष्णु ने मायानगरी की रचना की । देवपि नारद पर्यटन 
करते हुए जव वहाँ पहुंचे, तो वहां की राजकन्या श्रीमती पर मोहित हो गये । राजकन्या ,के 
स्वयंवर में अपना ही वरण कराने की इच्छा से उन्होंने विष्णु से सौन्दर्य को याचना की 1 
विष्णु ने उनको वानर का रूप दे दिया । फलस्वरूप वे उस स्वयंवर में उपहास के पाले” हुए 
और इस प्रकार उनका गर्व दूर हुआ (द्रष्टव्य-शिवपुराण रुद्रसंहिता, सृष्टिखण्ड, अध्याय 


२-४) । 


श्लोक ४४ 

amaa: । वाल्मीकि रामायण उत्तरकाण्ड के १६ वें सगं में रावण के द्वारा कैलाश 
पर्वत को अपनी भुजाओं पर उठा लेने की कथा वर्णित है । अपने बल के दपं में रावण ने पूरे 
कैलाश पर्वत को उठा लिया । इससे पुरा कैलाश कांप उठा और रुद्रगण ही नहीं, माता पार्वती 
भी भयभीत हो गई। भय का कारण मालूम कर शंकर ने केवल अपने पैर के अंगूठे से कैलाश 
को दवा दिया । इससे रावण की भुजाओं में बड़ी पीड़ा होने लगी और वह चिल्ला उठा । 
रावण के स्तुति करने पर भगवान्‌ शिव ने अपने अंगूठे के दवाव से उसको मुक्त किया | 


शलोक ४५ 


मन्दाकिनी । महाभारत के वनपवं के १०९ अध्याय में पृथ्वी पर भागीरथी गंगा 
के अवतरण की कथा दी गई है । यहां पर वर्णन मिलता है कि आकाश से उतरती हुई, मत्स्य 
और ग्राह से भरी हुई, भयंकर तरंगों वाली गंगा को भगवान्‌ शिव ने ललाट देश में मोतियों 
की माला के समान धारण कर लिया । द्रप्टब्य— 
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भक्तिस्तौत्र ४३ 
समुद्ध,तमहावर्ता मीनग्राहसमाकुला । 
तां दधार हरो राजन्‌ गङ्गां गगनमेखलाम्‌ ॥ 
ललाटदेशे पतितां मालां मुक्तामयीमिव । (९-१० ) 

शलोक ४६ 


२४. त्वच्छेपसोऽपि । लिङ्गपुराण के पूर्वार्ध के १७ वें अध्याय में शिवलिङ्ग की महिमा 
वर्णित है । ब्रह्मा और विष्णु में एक वार विवाद उपस्थित हो गया कि इनमें कौन बड़ा ca 
इनके विवाद के शमन के लिये इनके बीच में एक दिव्य ज्योतिलिङ्ग का आविर्भाव हुआ। 
विष्णु वराह का रूप धारण कर नीचे की ओर गये तथा ब्रह्मा ऊपर की ओर । वे उस 
ज्योतिमंय लिङ्ग का आदि और अन्त न पा सके और इस प्रकार उनका गर्व चूर्ण हो गया d 


शलोक ४७ 


२५. इवेतस्य p लिङ्गपुराण के पूर्वार्ध के ३० वें अध्याय में इवेत मुनि का आख्यान 
वणित है । श्वेतमुनि ने पहाड़ की गुफा में मृत्यु के मुख में अपने को देखकर रुद्राध्याय के पाठ 
से शिव को प्रसन्न किया । श्वेत मुनि को काल के द्वारा अपने पाश में बांध लिये जाने पर भी 
भगवान्‌ शिव ने अम्बा पार्वती के साथ प्रकट होकर उनको काल के पाश से मुक्त कर मृत्युञ्जय 
पद प्रदान किया । 


इलोम ४८ 

२६. उपमन्यु । व्याघ्रपाद मुनि के ga उपमन्यु जन्मतः दरिद्र थे । वे अपनी माता के 
शैशवावस्था में मामा के घर गये । वहां पर मामा के लड़के को भर पेट और इनको थोड़ा सा 
दूध पीने को मिला । उपमन्यु माता के पास आकर भर पेट दूध पीने की जिंद करने लगे। इस 
पर माता ने उच्छवृत्ति से प्राप्त बीजों से निमित क्रव्विम दूध उन्हें दिया | इससे वे संतुप्ट नहीं 
हुए और माता से उपदेश प्राप्त कर शिवोपासना में लग गये । शिव ने इनकी भक्तिभावना की 
परीक्षा ली । इस परीक्षा में वे खरे उतरे और शिव ने प्रसन्न होकर वरदान स्वरूप इनको दुध, 
दही आदि के समुद्र ही प्रदान कर दिये । (द्रष्टव्य--शिवपुराण, शतरुद्रसंहिता, अध्याय ३२ 
तथा वायवीय संहिता, पूर्व भाग, अध्याय ३४-३५) । 


श्लोक ४४ 

२७. व.त्रद्विषः शिवपुराण के रुद्रसंहिता सतीखण्ड में तथा वायवीय संहिता पूर्वभाग 
में इन्द्र के वाहुस्तम्भन, पूपा के दम्तोत्पाटन, भग के नेत्रोत्पाटन और दक्ष के यज्ञकल की ममता 
के निरसन की कथाएं दक्षयज्ञविध्वंस के प्रसंग में वणित हैं । यथा-- 
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तथा शतमखस्यापि ew दक्षिणः करः। 

सिमृक्षोरेव wer चित्रीकृत इवाभवत्‌ ॥ (वा० To २२४२) 
चण्डइचोत्पाटयामास पूष्णो दन्तान्‌ TATA | 

शप्यमाने हरे पूर्वं योऽहसद्‌ दशंयन्‌ दतः ॥ 

नन्दी भगस्य नेत्रे हि पातितस्य रुपा भुवि । 
उज्जहार दक्षमक्ष्णा यः शयन्तमसूसुचत्‌ ॥ (Go Wo ३७।५४-५५ 
अहो विधिविपर्यासस्त्वशवमेधोऽयमध्वरः | 

यजमान: स्वयं दक्षो ब्रह्मपुत्रः प्रजापतिः x x x 
तथापि यजमानस्य यज्ञस्य च सहर्विजः। 

सद्य एव शिरश्छेदः साधु संपद्यते फलम्‌ ॥ (Alo qo २२।६२, ६४.) 


श्लोक Yo 

२८. विष्णुध्रजापतिः। श्रीमद्भागवत चतुर्थ स्कन्ध के छठे अध्याय में दक्षयज्ञविध्वंस के 
वाद शिव को प्रसन्न करने के लिये देवताओं के उनके पास जाने, स्तुति करने और यज्ञ में 
रुद्रभाग की कल्पना की कथा ators है । इस इलोक में वणित रुद्र के लिये स्थान कल्पना की 
कथा अन्वेपणीय है । 


श्लोक ५१ e 

२९. शक्तात्मजस्य । महाभारत में वनपर्व के ३९-४० अध्यायों में अर्जुन के द्वारा 
भगवान्‌ शिव की आराधना और किरातवेपधारी शिव के साथ उसके युद्ध का वर्णन मिलता 
है । अजूंन की तपस्या, वीरता और भक्तिप्रवणता से संतुष्ट होकर भगवान्‌ शिव ने अर्जुन को 
पाशुपतास्त्र का उपदेश दिया था । द्रोणपवं के ८१ वें अध्याय में अर्जुन को स्वप्न में इस अस्त्र 
की पुनः प्राप्ति होती है, जवकि अर्जुन को द्रोणाचायं आदि से युद्ध करना पड़ता है । शिवपुराण 
शतरुद्रसंहिता के ३७-४१ अध्यायो में भी यह कथा मिलती है। महाकवि भारवि ने इसी 
कथा को लेकर अपने महाकाव्य 'किरातार्जुनीय' की रचना की है। 


श्लोक ५२ 


३०. मरुत्तनृपते: | महाभारत में द्रोणपर्व के ५५ वें अध्याय में मरुत्त नृपति की कथा 
संक्षेप में बणित है । यहां पर भगवान्‌ शिव ने मरुत्त नृपति के भांति-भांति के यज्ञों से भगवान्‌ 
के यजन करने की इच्छा की पूर्ति के लिये प्रचुर धनराशि के रूप में हिमालय का एक सुवर्ण- 
मय टुकड़ा प्रदान किया था । 

यस्मै राजर्षये प्रादाद्‌ धनं स भगवान्‌ प्रभुः । 
हैमं हिमवतः पादं यियक्षोविविधैः ead: (५५।३८) 
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भक्तिस्तौत्र ४५ 


शलोक ५३ 


३१. शुक्रः । शिवपुराण रुद्रसंहिता के युद्धखण्ड में यह कथा वर्णित है कि भगवान्‌ शंकर 
ने शुक्राचार्यं की कठोर तपस्या से प्रसन्न होकर वरदान दिया--- 
अत्यकंमत्य्नि च ते तेजो व्योम्नि च तारकम्‌ । 
देदीप्यमानं भविता ग्रहाणां प्रवरो भव॥ (५०४४) 


यह उल्लेखनीय है कि दैत्य-गुरु शुक्राचार्य ने यह कठोर तप भगवान्‌ विश्वनाथ का ध्यान करते 
हुए वाराणसो में किया था और यहीं पर उनको 'मृतसंजीवनी' विद्या प्राप्त हुई थी। 


इलोक ५४ 


३२. दक्षप्रसूतिमपि । भगवान्‌ शिव दक्ष के जामाता हैं, यह तो सब कोई जानते हैं, 
किन्तु ये दक्ष से उत्पन्न हुए हैं, यह बात कोई नहीं जानता । इस उक्ति का अभिप्राय यह है कि 
भगवान्‌ का अधंनारीदवर स्वरूप प्रसिद्ध है। उनका आधा शरीर सतीमय है । इस आधे शरीर 
की उत्पत्ति दक्ष से होने के कारण भगवान्‌ शिव भी दक्ष की प्रसूति हुए। . 


श्लोक ५७ 


३३. नन्दीष्वरस्य । शिवपुराण की शतरुद्रसंहिता के ६-७ अध्यायों में नन्दीदवर की 
कथा वर्णित है। शिलाद मुनि के ga के रूप में भगवान्‌ नन्दीदवर अवतरित हुए थे । वे उनके 
अयोनिज पूत्र थे । शिलाद की पर्णशाला में वे मनुष्य का रूप धारण कर पहुंचे । मित्र एवं 
वरुण ने शिलाद की पर्णशाला में भविष्यवाणी की कि आपका शास्त्रमर्मज्ञ पुत्र अल्पायु है । यह 
सुन नन्दीश्वर ने उग्र तप किया । उन्हें दर्शन देते हुए भगवान्‌ शिव ने कहा--तुम्हें मृत्युभय 
कैसा ? तुम तो मेरे ही समान हो'। इतना कहकर शिव ने नन्दीश्त्रर को अपनी शिरोमाला 
पहना दी, जिससे वे द्वितीय शंकर से प्रतीत होने लगे। 


CC-0. Bhagavad Ramanuja National Research Institute, Melukote Collection. 


Funding: Tattva Heritage Foundation,Kolkata. Digitization: eGangotri. 


इलोकाधंसद्ध त 


as गुष्ठक्रेन भवता 
अज्ञानतीब्रतिमिरो 
भद्यापि देव न 

अन्ये त्रिधातु परि 
अल्पीयसोऽपि महतां 
अव्याहतस्य भगवन्‌ 
अस्तास्त्वया सुरगुरो 
अस्यात्मनो विषयिणः 
आत्मानमात्मनि 
आत्पन्तिकं सुख 
आद्यन्तयो स्त्रिभुव 
आयासकेन खलु 


आराधितेन भगवन्‌ | 


आवाडिछतेन विनि 
आस्तां तयान्यदपि 
उच्चँस्तिरस्क्ृत मिदं 
उत्साहशक्तिरहितान्‌ 
उन्मार्गवति गुणदोष 
एकां बत च्युत 
एतच्चतुर्दशविधं 
एतानि नाथ 

एतानि पासि 
dead मप्र तिहत॑ 


भक्तिस्तोत्रश्लोकार्धानुक्रमणी 

इलोकसंश्या इलोकाधंसङ्केत इलोकसंख्या 
४४ कर्माणि वेदविहितानि २८ 
१९ कायानुवस्धिभि ५९ 
५ कालेन संचित ३९ 

७ कुर्वन्‌ मुहुः स्वय २६ 
४१ कृत्वा मया तव ६५ 
३२ केचिद्‌ भवन्तमनु ७ 
१५ क्षीरोदसारमथन ४० 
२५ खाकेन्दुवल्िमरु ३ 
१२ qed गुहाश्रयमजं ? २० 
३६ ग्रस्तस्य विक्लवधियः i &o 
११ चेतांसि यानि १४ 
६० चेतो मम क्षपित us 
५२ fafa प्रसह्य ६२ 
२७ जन्तौ यदा तव ३४ 
४६ ज्ञानासिना च १७ 
४३ ज्ञानं तिरस्कृतमिदं ३३ 
२७ तत्‌ के वयं तव ६४ 
५५ तत्तत्‌ त्वमेव २१ 
qs तद्वद्‌ विभो यदि Y 
३५ तद्वद्‌ विभो यदि Yu 
१६ तद्वारिणेव भगवन्‌ ३३ 
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३६ तस्यातुलं फलमिदं 35 
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भवितस्तोत्न 


तावत्‌ त्यजन्ति न 
तोथेक्रियाव्यसनिन: 
तीब्रव्रतस्प कणधूम 
तुष्टेन शर्म यदकारि 
च्लोक्यविस्मयकृता 
तवं देव जन्मनि 
ed पासि हंसि 
त्वच्छेपसोऽपि भगवन्‌ 
त्वच्छासने विहित 
त्वच्छासने सुख 
त्वत्तः परं जगति 
ada सोऽपि भगवन्‌ 
त्वामेव केचिदपि 
त्वामेव देव ! गुरवः 
दक्षप्रसूतिमपि 
दग्धं त्वया तदिति 
दुर्दान्तवाजि 
दृश्येत कर्चिदधि 
द्रव्यादिवस्तुरचना 
ब्रोणापगेयकृपकर्ण 
धुत्यादिभिः स्वतनु 
नन्दीश्वरस्य 
नित्यं विनाशि 
निमंत्सरेण पिबता 
नीलाः खरोष्ट्ूत रवो 
पुण्यं यदल्पमसि 
पृष्णस्तर्थव दशनेषु 
्रत्यक्षवन्तु भवतः 
प्रत्यक्षवस्तुविषयाय 
प्राकाम्यमात्मनि 
प्राणान्‌ fanger 
प्रीतेन यद्वदुपमन्यु 
बघ्नाति काचिदपि 
बुद्ध येकजन्मिकमिति 
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भूयस्तमेव जनन 
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विप्णुप्रजापति 
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व्याप्ते जगत्यपरमिच्छति 
शक्रातमजस्य निज 
शान्तात्मनाऽपि भगवन्‌ 
शवेतस्य मृत्युदशना 
संयुज्यते समुचितेन 
संयोजने च विरती 
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संसारपाशवश 
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परिषद्‌ के प्रकाशन 
(PARISHAD'S PUBLICATIONS) 


BOOKS 
1. English-Sanskrit Dictionary by Sir Monier Williams with a forc- 
word by Dr. Sampurnanand. 


Pages 880, Demy quarto size, Full Rexine binding, Excellent get-up. 
(out of Print). 


2. Sanskrit First Lessons by Dr. J. R. W. Ballantyne. 
Pages 51, Double Demy size, Full Rexine binding. Excellent and 
attractive get-up. Price Rs. 10.00. 


A reprint of a Sanskrit Self-taught meant for those who want to learn 
Sanskrit through the medium of English. 

३; नलोपाण्यानम्‌--पाठभेदयुक्त प्रामाणिक मूलपाठ, विवेचनात्मक भूमिका, मुल के 
प्रत्येक पृष्ठ के सामने सरल और प्रवाहयुक्त हिन्दी अनुवाद तथा पुस्तक के अन्त में प्रत्येक शब्द 
की व्याकरण-सम्मत व्युत्पत्ति से युक्त शब्दकोश-सहित | सम्पादक और अनुवादक : डा० जगदम्बा 
प्रसाद सिनहा, संस्कृत विभाग, लखनऊ विश्वविद्यालय । 


पृष्ठ ३९-- ३०९, डवल डिमाई साइज, मोनो छपाई, फुल-क्लाथ बाइण्डिंग, आवरण, 
सज्जा, गेट-अप आदि सभी दृष्टियों से उत्तम तथा आकर्षक । संस्करण समाप्त 


Y. नलोपार्यान-कोश--सम्पादक : डा० जगदम्बा प्रसाद सिनहा | पृष्ठ २०१, डबल 
डिमाई साइज, मोनो छपाई, पेपर बाइण्डिंग | मूल्य wo ५.०० 

५. संस्कृत-सुक्ति-सड ग्रह -सक्कुलयिता : डॉ० सत्यव्रत सिंह, भूतपूर्व अध्यक्ष, संरकृत 
विभाग, लखनऊ विश्वविद्यालय । संस्करण समाप्त । 

6. A Catalogue of Manuscripts in the Akhila Bharatiya Sanskrit 
Parishad, Lucknow (First Series). अखिल भारतीय संस्क्ृत-परिषद्‌, लखनऊ के 
सङ्ग्रह में विद्यमान हस्तलिखित ग्रच्यों का सूची-ग्रन्थ । 

Pages 24-543, Royal size, Heavy-weight Account paper, Monoprinting, 
Half-cloth binding, attractive get-up. 

5: हु Price Rs. 60.00 
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II 


A descriptive catalogue of 1304 Sanskrit and Prakrit Manuscripts 
forming part of the Parishad’s Collection of Manuscripts. Very highly - 


spoken of. 
अखिल भारतीय संस्कृत परिषद्‌, लखनऊ के सङग्रह में विद्यमान हस्तलिखित ग्रन्थों का 
सुची-ग्रन्थ | 


Reviews & Opinion : 

“Of Publications of this category, the Catalogue of Manuscripts in 
the Akhila Bharatiya Sanskrit Parishad, Lucknow, the book under review, 
is especially noteworthy in the matter of careful compilation, methodical 
presentation, fine printing and nice get-up".—Vishveshvaranand Indological 
Journal. 

“यह सूची बड़े परिश्रम से एशियाटिक सोसाइटी वाली राजेन्द्रलाल मित्र और हर प्रसाद 
शास्त्री की सुचियो के आदर्शानुसार तैयार की गई है, अतः सवके काम की है ।”--पं० रघुवर 
मिट्ठूलाल शास्त्री, विद्याभूपण, एम० To, एम» ओऽ एल, प्रयाग | 

७. 'वेवान्तपरिभाषा' मगवतीनाम्न्या संस्कृतव्यास्यया समेता । 

(Vedantaparibhasa of Dharmaraja Adhvarindra with the Commentary 
‘Bhagvat!’ by Acharya Shree Anand Jha and an Introduction by 
Dr. Hem Chandra Joshi). 

मूलग्रन्यकार : धर्मराज अध्वरीन्द्र; व्याख्याकार : लखनऊ विश्वविद्यालय के प्राच्य संस्कृत 
विभाग के भूतपूर्व प्राध्यापक आचायं श्री आनन्द झा; भूमिका-लेखक : गोरखपुर विश्वविद्यालय 
के संस्कृत विभाग के प्राध्यापक डा० हेमचन्द्र जोशी । 

पृष्ठ ७+ ३३७-४०, डवल डिमाई साइज़, उत्तम कागज और छपाई, हॉफ़ क्लाथ- 
बाइण्डिंग, सुन्दर साज-सज्जा | मूल्य Wo २५.०० 

'वेदान्तपरिभापा' के रचयिता धर्मराज अध्वरीन्द्र वेदान्त और न्याय दोनों के ही प्रकाण्ड 
पण्डित थे और इसलिए उनके इस ग्रन्थ में न्याय का पुट पर्याप्त मात्रा में है । मूल लेखक की 
भांति 'भगवती' टीकाकार आचार्य do आनन्द झा भी न्याय और वेदान्त के विशिष्ट विद्वान्‌ हैं 
और इसीलिए न्याय की सहायता से इस वेदान्त ग्रन्थ की अनेक जटिल गुत्थियो को सुलझाने में 
वे समर्थ हुए हैँ । 


Opinion : 

“The one speciality about the Commentary is that its author has aptly 
pressed the Nyàya into the service of the Vedanta of the Sankara School."— 
Prof. K. A. S. Iyer, formerly Vice-Chancellor of the Lucknow University and 
of the Sanskrit Univesity of Varanasi. 
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s. संसारसागर-मन्थनम्‌ (हिन्दी) 


(१) प्रथम भाग--'चन्द्रकला', अपरनाम 'वालातपरक्ताशशिनी', हिन्दी रूपान्तरकारः डा० 
जगदम्बा प्रसाद सिनहा, संस्कृत विभाग, लखनऊ विश्वविद्यालय | 


पृष्ठ १९--९२, डिमाई साइज, कागज और छपाई-सफ़ाई सुन्दर, सजिल्द । 
मुल्य uo ५.०० 


(२) द्वितीय भाग--'सूयं का अधोगमन' हिन्दी रूपान्तरकार : श्री पुरुषोत्तम लाल 
श्रीवास्तव । 


पृष्ठ १६+ ९२, डिमाई साइज, कागज, जिल्द आदि प्रथम भाग के समान । 
मूल्य Go ५.०० 


श्री एफ डल्लू० बेन कृत अंग्रेज़ी ग्रन्थ का हिन्द्री अनुवाद p मूल ग्रन्थ १३ भागों में है 
जिनमें से उपयुक्त दो भाग अभी निकले हैं और शेप ११ भाग निकलने हैं। 


यह ग्रन्थ कहानियों का है। सभी कहानियां अत्यन्त रोचक प्रेम कहानियां हैं और 


B दार्शनिक. होने के कारण वे रोचक . होने के साथ साथ ज्ञानप्रद और शिक्षाप्रद 
l ५ 


9. Kaviraja Abhinandana-Grantha (कविराज-अभिनन्दन-ग्रन्य) 


A Felicitation Volume presented to Mahamahopadhyaya Dr. Gopi Nath 
Kaviraj. Edited by a Board of Editors consisting of very eminent scholars. 
Pages _660; plates over 21. Best quality heavy-weight Maplitho paper, 

Mono-Printing and a very attractive get-up with a plastic outer cover. 
Price Rs, 150.00 


Reviews & Opinions : 


“Very substantial and beautifully edited Commemoration Volume 
containing 92 different highly scholarly studies dealing with Vedas 
(11 studies); Philosophy and religion (26 studies), linguistics and grammar 
(12 studies); Sanskrit literature (8 studies); archaeology and history 
(18 studies); contains also biographical studies relating to the work and 
studies of Gopinath Kaviraj (17 studies). The studies are mostly written in 
English but some are written in Sanskrit or Hindi. Very valuable volume 
containing contributions by leading scholars from India, Europe, United 
States and Japan on diffcrent aspects of Indological studies"—]ournal of the 
American Oriental Society. 

“Produced in a manner worthy of the great scholar whom it felicitates.” 
—Dr. V. V. Mirashi, Nagpur. : 
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“An excellent thing”.—Dr. S. N. Ghosal, Calcutta. 

*A massive product suited to felicitate a scholar of very high 
repute. Congratulations on having carried out such a difficult task”.— 
Dr. M. A. Mehendale, Poona. 

“This publication of which the Committee of Editors can justly be 
proud is in all respects worthy of Pandit Gopinath Kaviraj's merits".— 
Dr. J. Gonda, Holland. 

“A sumptuous Volume”.—Acharya V. P. Limaye, Poona. 

“Quite nice in form and content”.—Dr. G. Marulsiddaiah, Mysore. 

“A great success. A stately Volume worthy of the great scholar to 
whom it is dedicated. Publishers or organisers have spared no pains to 
bring out this book in a very attractive form. My congratulations on your 
success", —Dr. George Chemparthy, Holland. 

*A mine of information. Will serve a useful purpose in stimulating 
further research in Indological subjects". Dr Buddh Prakash, Kurukshetra. 

“A memorable publication worth the name of the illustrious Pandit 
Gopinath Kaviraj. I feel myself honoured in being able to contribute a 
small paper.*'—Dr. S. S. Sarkar, Calcutta. 

“An extremely. interesting and valuable work with articles covering all 
branches of Indology."—Dr. C. G. Hartman, Finland. i 

“A fine publication containing first-rate research papers.” — 
Dr. R. S. Panchmukhi, Poona. 

“A valuable and beautiful production.” —Dr. Chintaharan Chakravarti, 
Calcutta. 

“Have found much enlightening matter. A great tribute to Kaviraj ji.” 
—Dr. G. Devasthali, Poona. 

*] am not aware of any other venture of the same kind, so excellent 
and monumental. A real contribution to the honour of the great man. 
A remarkable exhibition of Oriental scholarship of the present age.”— 
Dr. Siddheshwar Bhattacharya, Varanasi. 


“ऐसा सुन्दर अभिनन्दनग्रन्थ शायद ही कोई छपा हो ।”-..डा८ सिद्धेश्वर वर्मा । 

“अन्य ने सरस्वती के महान्‌ पुत्र की श्लाघनीय अभिशंसा की है । भारतीय वाङमय की 
यह एक विशिष्ट कृति है ।”-डा० विश्वनाथ प्रसाद वर्मा, पटना । 
10-13. A Catalogue of Manuscripts in the Akhila Bharatiya Sanskrit 


Parishad, Lucknow (SecondSeries). A Descriptive Catalogue of 
4033 Sanskrit and Prakyit Manuscripts in four Volumes, 
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Vols. I to IV 
Each volume printed on heavy. 


-weight Maplith e 
separately bound in half cloth, ; PS p 0 


Vol. I 
(Veda & Vedanga) 
Pages xvi -+ 275; Size 16x24 cm. 
Price ; 60.00 
Vol. II 
(Smrti, Ttihasa, Purina & Dargana) 
Pages xii4-572; Size 16x 24 cm. 
Price; 100,00 
Vol. III 
(Bhakti) 
Pages xiv-}-614 ; Size 16x 24 cm. 
Price ; Rs.120,00 
Vol.: 1V 
[Tantra (mostly of Kashmir), Agama, Mantra, Yantra, Kāvya, 
Vyükarana, Nighantu, Chandas, Alankara, Guta, Arthasastra, 
Ratnasastra, Kümaéástra, Ayurveda, Jyotisa, Sangrahagrantha 
(Collections), Hindi, Marathi and Bengali works]. 
र In Press. 
14. STUDIES IN ANCIENT JNDIAN SEALS by Dr. K. K. Thaplyal. 
A Study of North Indian Seals and Scalings from Girca Third 
Century B. C. to Mid-Seventh Century A. D. 
Pages xix+437; Size 24x 19 cm. & 37 Plates. 


Full Cloth Binding. Very Attractive Get-up with a plastic outer 
cover. Price: Rs. 150.00 


Opinions : 

“Undoubtedly it is the most comprehensive study of the subject 
and as such deserves strong commendation."— Dr. Nihar Ranjan Ray, 
formerly Director, Institute of Advanced Studies, Simla. 

“Very valuable work, the result of exhaustive studics followed by a 
careful and patient analysis of the material."—Sri A, Ghosh, Ex-Director- 
General, Archaeological Survey of India. 
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“Very good and well documented monograph. It is indeed an 
original contribution to the field of Indology and Indian Archaco- 
logy and will serve as a useful work of reference to all students of 
Indian art, history and archacology—Sri B. B. Lal, formerly 
Director-General, Archaeological Survey of India. 

* A unique contribution to the domain of Indian Archaeology and a 
pioneer undertaking to solve many historical problems."— 
Prof. C. D. Chatterji, formerly Professor, Ancient Indian History 
and Archacology, Universities of Lucknow & Gorakhpur. 

“This is the first comprehensive and critical study undertaken on 
Indian seals and sealings. This work will remain a standard work 
of reference for many decades.’’—Sri Krishna Deva, Director, 
School of Archaeology, Government of India. 

“It breaks new ground in Indological studies."—Dr. R. K. Dikshit, 
formerly Professor, Ancient Indian History & Archaeology, 
Lucknow University. 


धीकोटिदकरणम्‌ (Dhikotidakaranam) श्रीपतिकृत गणित-ज्योतिप्‌ का करण- 
ग्रन्थ । इसमें डा० कृपाशंकर शुक्ल द्वारा म हस्तलिखित ग्रन्थों की सहायता से 
सम्पादित मूल-पाठ, अंग्रेजी अनुवाद, भूमिका, टिप्पणी और उदाहरण सहित अत्यन्त 
सरल ढंग से सूर्य और चन्द्रग्रहण सम्बन्धी गणना की विधि वतायी गयी है । 
A hand-book on Astronomy by Sripati, Text critically edited with 
the help of 8 manuscripts, together with an Introduction, English 
translation, Notes and illustrations by Dr. Kripa Shankar Shukla. 
Deals with the calculation of solar and lunar eclipses. 


Pages 25, Royal size. Paper and printing excellent. 
Price Rs. 5.00 


बीजगणितावतंसः (Bijaganitavatarhsah) नारायणपण्डितकृत वीजगणित का ग्रन्थ । 
डॉ० कृपाशंकर शुक्ल द्वारा सम्पादित । ^ book on Algebra by Narayana 
Pandita. Critically edited by Dr. Kripa Shankar Shukla, 

Pages: 46, Royal size. Paper and printing excellent. 


Price Rs. 5.00 


श्रीकृताथंकौशिकम्‌ (Srikrtürthakausikam) वैदिक कालीन भारत की झाँकी प्रस्तुत 
करने वाला छः अंकों में समाप्य संस्कृत नाटक । विदेशियों द्वारा आक्रान्त भारतीयों 
को उद्बुद्ध करने के उद्देश्य से आर्यो की उज्ज्वल संस्कृति और एकता की भावना को 
चित्रित किया गया है । रचयिता नैनीतालनिवासी do श्रीकृष्ण जोशी । 
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१८. 


Opinion : 


१९. 


२०. 


२१. 
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A Sanskrit drama in six acts by Pandit Shrikrishna Joshi of Nainital. 
Depicting social life in Vedic India, with a critical Introduction by 
Dr. (Mrs.) Usha Satyavrat. 

Pages 14--98. Royal size. Paper, printing and get up excellent. 

: Price Rs. 10.00 
सुधाभोजनम्‌ (Sudhābhojanam) इसी नाम की जातक-कथा पर आधारित 
दो अङ्कों में समाप्य संस्कृत नाटक । सचित्र । रचयिता: sto अशोक कुमार 
वालिया | A Sanskrit drama in two acts based on the Jataka story 


of the same name (Illustrated). Author : Dr. Ashok Kumar Kalia. 
Pages 34-37. Size: Double Crown. Printing, paper and get up 


excellent. Price Rs. 10.00 


“Dr. Kalia has by means of his simple Sanskrit managed to catch 
the spirit of the Jataka and made the sense easily intelligible."— 
Prof. K. A. S. Iyer, formerly Viee-Chancellor of the Lucknow 
University and of the Sanskrit University of Varanasi. 
शर्मण्यदेशः सुतरां विभाति । दिल्ली विश्व विद्यालय के प्रो० (sto) सत्यब्रत शास्त्री 
द्वारा लिखित अपनी जमंनी-यात्रा का शतक के रूप में काव्यमय यात्रा-वर्णन । 
अंग्रेजी और जमंन अनुवाद सहित 1 A Century of Verses (‘Sataka’) by 
Prof. Satyavrat Shastri of the University of Delhi giving a very 
charming poctic account of his visit to the Federal Republic of 
Germany. With English and German translations. 


Page 6+47. Size: Double Crown. Printing, paper and get up 
excellent. Price Rs. 20.00 
महाभारत की कुछ रोचक कहानियाँ । पञ्चतन्त्र और हितोपदेश के ढंग की महाभारत 
से चुनी गयी ६ रोचक कहानियों का सङग्रह । सचित्र । सभी कहानियां बालोपयोगी 
और शिक्षाप्रद हैं । लेखिका : श्रीमती सत्यवती सिनहा । 


पृष्ठ ३९ | काग्रज, छपाई और साज-सज्जा सुन्दर | मूल्य uo २.०० 
लक्ष्मीतन्त्र : धमं और दर्शन | पाञ्चरात्र आगमों में सक्ष्मीतन्त्र का विशिष्ट स्थान 


है । प्रस्तुत ग्रन्य में लक्ष्मीतन्त्र और उसके माध्यम से पाञ्चरात्र आगमों का अध्ययन 
प्रस्तुत किया गया है । लेखक : Sto अशोक कुमार कालिया । 


पृष्ठ २०+ २८० | डिमाई आकार | उच्च कोटि के कागज पर सुन्दर छपाई और 
आकर्षक साज-सज्जा से युक्त । मूल्य o 40.00 
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Opinion -: 


22. 


“It will be a valuable contribution to thc literature which aims at 
expounding and elucidating the literature of the Agamas and the 
Tantras. It will be a continuation of the work of scholars 
like Arthur Avclon and M. M. Pt. Gopinath Kaviraj."— 
Prof. K. A. S. Iyer. 


Iyer Felicitation Volume (A special issue of the Parishad’s Rescarch 
Journal ‘RTAM’.) Presented to the eminent Sanskrit scholar 
Prof. K. A. S. Iyer. Containing 42 different highly scholarly 
studies dealing with various aspects of Indology and contributed by 


'eminent Indian and foreign scholars, besides 19 articles dealing 


with appreciation, biography and works of Prof. Iyer. Of the 42 
research-articles, 7 arc in Sanskrit, 2 in Hindi and the remaining 33 
in English, Pages 356, plates 7. Best quality heavy-weight maplitho 
paper, excellent printing and a very attractive get up with a plastic 
outer cover. Price Rs. 150.00 


Opinions : 


२३. 


२४, 


“आज Rtam का Prof. Iyer Felicitaton Volume डाक द्वारा उपलब्ध 
हुआ | देखकर बहुत खुशी हुई । यह अभिनन्दनग्रन्य निश्चय ही उनकी विद्वत्ता के 
अनुकूल है । अभिनन्दनग्रन्थ वहुत ही सुन्दर वना है । आकर्षक साज-सज्जा के साथ 
सामग्री उच्च कोटि की है । आप सब जो भी इस अभिनन्दनग्रन्य के सम्पादकीय 
परिपद्‌ के सदस्य थे, उन सबको मेरी ओर से ढेर सी वधाई ॥"--डा० एस० 
एन० प्रसाद, इतिहास विभाग, बिड़ला स्कूल आफ टेक्नॉलोजी एण्ड साइन्स, 
पिलानी, राजस्थान । 

“In contents, get up and contributions, this volume can be taken 
to have a pride of place which bespeaks well of the Professor in 


whose honour it is issucd.” Dr. V. Varadachari, S. V. V. College, 
Tirupati 


अवधूतसिद्धकूत भक्तिस्तोत्र : (Bhaktistotra by Avadhütasiddha)—A 


` Tantric and devotional work. Critically edited by the late M. M. 


Dr. Gopinath Kaviraj with introduction, Hindi translation and 
notes. Pages. 48. Price Rs. 8.50 


` कालिदासकृत क्रतुसहार- प्रामाणिक मुलपाठ, महाकवि कालिदासकृत अन्य ग्रन्थों 


के ऋतुवर्णन-सम्बन्धी अंश, मूल के प्रत्येक पृष्ठ के सामने सरल और प्रवाहयुक्त 
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IX 


हिन्दी अनुवाद, भूमिका, विस्तृत शब्दकोश, शब्दानुक्रमणी, ग्रन्य W आये हुए 
पशुपक्षियों और पुप्पवृक्षादि के विवेचन सहित । (प्रस में) 

अमिनन्दकृतं रामचरितम्‌ : Edited with the help of all available 
material by Dr. (Mrs) Aruna Gupta with an elaborate and 


criticalintroduction by the same scholar and several appendices 
and indices. 


In press, shortly coming out. 
घमंशास्त्रकोश : A trilingual (Sanskrit, Hindi and English) 
Dictionary of technical terms occuring in the Smrtis. 


Under preparation. 


RESEARCH JOURNAL 


Rtam--A half-yearly research Journal of the Akhila Bharatiya Sanskrit 


Opinions ? 


Parishad, Lucknow. Annual subscription Rs. 30.00 (Inland) ; 
$10.00 (Foreign). 


‘In that Journal I found many important contributions by eminent 
scholars of international repute’—Prof. Minoru Hara, Tokyo, 
Japan. 

‘The general presentation, including the get-up, is considerably 
attractive, while the articles command a wide range of subjects'— 
Dr. Siddheshwar Varma, Hoshiarpur. 


SANSKRIT MAGAZINE 


अजस्रा (Ajasrà)—a quarterly Sanskrit Magazine of creative literature. 


Opinion : 


Annual Subscription. Rs. 10.00 


‘A nicely produced Sanskrit Journal. The contents are interest- 
ing as they are varied. Original poems, short and long, dramatic 
skits, essays, news and notes—all find a place therein- R.W. Sarena. 
V. V. I. S. I. S., Hoshiarpur. 
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आवश्यक सूचना . 


१-“ऋतम्‌ के लिए लेख, टिप्पणी, ग्रन्य-्समीक्षा या सूचना हिन्दी, संस्कृत और अंग्रेज़ी 
भाषाओं में से किसी में भी हो सकती है। 

२--लेखों की पाण्डुलिपि कागज के एक ओर लिखी हुई, स्पष्ट और पूर्ण होनी चाहिए । 

` ३--जहां कहीं संस्कृत, पालि या प्राकृत शब्दों को रोमन लिपि में लिखना आवश्यक हो 

वहां लिप्यन्तरण की अन्ताराष्ट्रीय पद्धति ही अपनायी जानी चाहिए । ` 

४--लेख में जिन ग्रन्थादि का उल्लेख या उपयोग किया जाय, उनका संस्करण और 
पृष्ठादि सहित स्पष्ट निर्देश होना चाहिए । 

X— सम्पादक-मण्डल को पत्रिका के लिए अनुपयोगी पाये गये लेखों को अस्वीकृत करने 
और स्वीकृत लेखों को आवश्यकतानुसार सम्पादित करने का पूरा अधिकार होगा । 

६--पत्रिका के लिए प्राप्त लेखों के सम्बन्ध में प्राप्तिस्थीकृति अविलम्व भेजी जायगी, 
और प्रकाशनार्थं स्वीकृति की सूचना दो मास के अन्दर चली जायगी । यदि इसमें 
दो सप्ताह से अधिक बा विलम्व हो तो लेखक फो चाहिए कि प्रभारी-सम्पादक को 
लिखकर इसकी पूछ-तांछ करले । 

७-प्रत्येक लेख के लेखक को पत्रिका के उस अङ्क की एक प्रति के साथ जिनमें उसका 
लेख प्रकाशित होगा अपने लेख की २५ अनुमुद्रितियां निःशुल्क पाने का अधिकार 
होगा । यदि किसी लेखक को इससे अधिक अनुमुद्रितियों की आवश्यक्ता हो तो उसे 
चाहिए कि वह लेख के स्वीकृत हो जाने की सूचना पाने के दो सप्ताह के भीतर 
अमनी आवश्यकता परिपदू को सिख भेजे । २५ से अधिक अनुमुद्रितियां मूल्य देने पर 
ही मिल सकेगी । टिप्पणियों और प्रन्थ-समीक्षाओं फे लेखकों को निःशुल्क केवल 
पत्रिका के अङ्क विशेष की एक प्रति मिलेगी; पूर्व सूचना के बिना अनुमुद्रितियां 
बिल्कुल नहीं मिलेंगी और जब मिलेंगी तब उनका मूल्य देना होगा । 

८--जो ग्रन्थ समीक्षा के लिए भेजे जांय उनकी दो प्रतियां भेजी जानी चाहिए d 

९--समीक्षा उन्हीं ग्रन्थों की प्रकाशित की जायगी जो इस योग्य समझे जायेगे! _ 

१०--पत्रिका में जिन ग्रन्थों की समीक्षा न प्रकाशित होगी उनकी प्राप्तिस्वीकृति मात्र 

प्रकाशित कर दी जायगी । 


११--पत्रिका के लिए लेख आगे लिखे पते पर भेजे जांय और उसी पते पर समस्त पत्र- 
व्यवहार भी किया जाय--प्रभारी सम्पादक “ऋतम्‌”, अखिल भारतीय संस्कृत-परिपद्‌, 
महात्मा गांधी मार्ग, हजरतगंज, लखनऊ---२२६००१ | $ 
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IMPORTANT HINTS 


‘1, An article, note, book-review or information meant for Rtam may 
be in Hindi, Sanskrit or English. j 


2. It should be legibly written (or better, typewritten) on one side of 


the paper" p 

3. In transliterating Sanskrit, Pali and Prakrta words into Roman the 
international system of transliteration should bc strictly adhered to. 

4. All references should clearly indicate the edition and page etc. of the 
book or periodical referred to. 

5. The Editors shall have the right to reject an article if not found 
suitable for the Journal and also to suitably edit one accepted for 
publication. ? 

6. The receipt of every article shall be promptly acknowledged and 
intimation of its acceptance for publication shall follow within two months 
of its reccipt. In either case, in case of more than a fornight's delay thc 
contributor should make. relevant enquiries from the Editor-in-charge of 
the Journal. E 

7. Every contributor of an article shall get frce'of charge one copy of 
the particular issue of the Journal in which his article is published together 
with 25 reprints of the article itself. If he needs more reprints, which can 
be done only on payment, he should intimate his requirement within a 
fornight of the receipt of intimation of acceptance. Authors of notes and 
book-reviews shall get free of charge only a copy of the Journal and no 
reprints unless previously intimated, in which case they shall have to pay 
for the same. 


8. Authors and Publishers sending books for review should send two 
copies of the same. 

9. Only such books shall be reviewed as are considered worthy of the 
same, 

10. Books received but not reveiwed shall be gratefully acknowledged 
in the Journal. 

ll. All articles and correspondence relating to the Journal should be 
addressed to The Editor-in-Charge, Rtam, Akhila Bharatiya Sanskrit 
Parishad, Mahatma Gandhi Marg, Hazratganj, Lucknow-226001. 
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घोषणा-पत्र 


समाचारपत्र-रजिस्ट्रीकरण (केन्द्रीय) नियमावली, १९५६ के नियम ८ (१) के अधीन 


प्रकाशन का स्थान 


प्रकाशन की फालिकता-- 

मुद्रक (१) 
(२) 
(३) 


प्रकाशक (१) 
(र) 
(२) 
सम्पादक (१) 
(२) 
(३) 


स्वामी का नाम और पता-- 


प्रकाशितव्य स्वामित्व-सम्बन्धी तथा अन्य ब्योरे । 


(प्ररूप-चार) 


. अखिल भारतीय संस्कृत परिषद्‌, महात्मा गांधी मार्ग, 


हजरतगंज, लबनऊ-२२६००१ 
पाण्मासिक 


नाम--श्री विश्व मोहन 
राष्ट्रिकता--भारतीय 
पंता--प्नार मुद्रक, ११७, नजीरावाद, लखनऊ-२२६००१ 


नाम--श्री गोपाल चन्द्र सिह 
राष्ट्रिकता--भारतीय * 
पता---बी० ९८९, सेक्टर ए० महानगर, लखनऊ-२२६००६ 


नाम--डा० जगदम्बाप्रसाद सिनहा 
राष्ट्रिक्रता--भारतीय 

पता-- सी० १, युनिवर्सिटी फ्लैट्स, गोकरन नाथ रोड, 
लखनऊ-२२३००७ 


अखिल भारतीय संस्कृत परिषद्‌, महात्मा गांधी मार्ग, 
हजरतगंज, लखनऊ-२२६००१ 


(इसमें कोई हिस्सेदार नही है 


मैं, गोपाल चन्द्र सिंह, एतद्द्वारा घोषित करता हूं कि ऊपर दिये हुए ब्योरे मरे पूर्णतम 
ज्ञान और विश्वास के अनुसार सत्य हैं । 


(ह०) गोपाल चन्द्र सिह 
प्रकाशक (अखिल भारतीय संस्कृत परिषद्‌ 
लखनऊ की भोर मे) 
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